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INTRODUCTION	  
	  
When	  my	  freshman	  year	  peer	  minister	  pulled	  out	  a	  picture	  book	  to	  share	  with	  a	  group	  of	  students	  gathered	  in	  her	  room	  a	  few	  years	  ago,	  I	  found	  myself	  scoffing,	  ‘What	  can	  a	  children’s	  book	  teach	  me?’	  As	  a	  know-­‐it-­‐all	  nineteen	  year	  old,	  I	  wasn’t	  expecting	  much	  and	  listened	  only	  to	  be	  polite.	  I’d	  soon	  find	  out	  that,	  of	  course,	  I	  had	  much	  to	  learn	  from	  something	  I	  thought	  was	  beneath	  me.	  The	  story	  started	  off	  innocuously	  enough,	  with	  a	  little	  girl	  waking	  up	  in	  her	  bed.	  As	  time	  went	  on	  though,	  the	  story	  got	  dark,	  and	  things	  went	  from	  bad	  to	  worse,	  seemingly	  filled	  with	  nothing	  except	  desolation	  and	  despair.	  The	  little	  girl	  encountered	  fear,	  monsters,	  and	  loneliness	  alike,	  feeling	  the	  weight	  of	  depression	  upon	  her	  for	  the	  entire	  day.	  This	  was	  unlike	  any	  children’s	  book	  I’d	  ever	  seen!	  The	  sheer	  gravity	  of	  the	  story	  made	  me	  pay	  attention,	  because	  I	  was	  surely	  hoping	  there	  was	  a	  lesson	  to	  take	  away	  from	  this	  story.	  As	  her	  day	  goes	  on,	  there	  is	  apparently	  nothing	  she	  can	  cling	  to,	  until	  she	  comes	  home	  to	  her	  bedroom	  at	  the	  end	  of	  the	  day	  and	  there	  is	  a	  red	  tree,	  full	  of	  beautiful	  red	  leaves.	  I	  was	  surprised	  at	  first:	  ‘From	  where	  did	  this	  hope	  spring,	  from	  where	  could	  this	  hope	  spring,	  over	  the	  course	  of	  such	  a	  bleak	  day?’	  	  Speaking	  to	  children	  and	  adults	  alike,	  Shaun	  Tan’s	  message	  in	  The	  
Red	  Tree	  can	  be	  seen	  not	  just	  in	  the	  manifestation	  of	  hope	  in	  the	  red	  tree,	  but	  throughout	  the	  course	  of	  the	  girl’s	  day;	  although	  every	  moment,	  from	  the	  time	  she	  woke	  up	  until	  she	  was	  going	  home,	  had	  appeared	  to	  be	  nothing	  but	  gloom,	  on	  each	  page	  was	  a	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tiny	  red	  leaf.	  Just	  as	  the	  girl	  had	  to	  search	  for	  hope	  in	  her	  life,	  I	  had	  to	  look	  closely	  for	  the	  red	  leaf.	  But	  it	  was	  there,	  always.	  I	  suddenly	  had	  a	  revelation:	  it	  was	  only	  together	  that	  all	  those	  red	  leaves,	  those	  small	  bits	  of	  hope,	  could	  produce	  such	  a	  magnificent,	  hope-­‐giving,	  and	  life-­‐giving	  tree.	  	   Upon	  much	  reflection,	  I	  can	  sum	  up	  my	  four	  months	  studying	  abroad	  in	  the	  Philippines	  with	  the	  framework	  of	  The	  Red	  Tree	  –	  I	  was	  the	  little	  girl	  and	  that	  ostensibly	  depressing	  day	  was	  my	  first	  impression	  of	  the	  country.	  Upon	  arrival	  in	  Manila,	  I	  was	  greeted	  by	  throngs	  of	  poor,	  hungry,	  desperate	  people	  in	  ramshackle	  slums.	  To	  say	  I	  second-­‐guessed	  my	  decision	  to	  go	  the	  Philippines	  once	  or	  twice	  would	  be	  a	  gross	  understatement;	  it	  was,	  at	  first,	  a	  constant	  struggle	  to	  even	  want	  to	  remain	  there	  and	  remember	  why	  I	  had	  chosen	  to	  be	  in	  the	  Philippines	  in	  the	  first	  place.	  Just	  as	  the	  little	  girl	  pushed	  through	  her	  day,	  unable	  to	  recognize	  the	  hope	  around	  her	  until	  it	  came	  in	  the	  form	  of	  the	  tree,	  I	  was	  trudging	  through	  days	  in	  the	  Philippines,	  at	  first	  oblivious	  to	  the	  good	  all	  around	  me,	  until	  it	  overwhelmed	  me	  in	  the	  form	  of	  the	  places	  and	  people	  I	  encountered.	  What	  could	  a	  children’s	  book	  teach	  me?	  Well,	  apparently,	  a	  lot,	  for	  thinking	  about	  the	  lesson	  of	  the	  red	  tree,	  I	  realized	  that,	  while	  the	  Philippines	  may,	  at	  first	  blush,	  appear	  a	  poor	  country	  with	  little	  hope	  for	  change,	  there	  is	  a	  strong	  undercurrent	  of	  faith	  and	  hope	  in	  the	  people	  that	  enables	  them	  to	  conquer	  a	  whole	  slew	  of	  challenges.	  	   So	  where	  does	  liberation	  theology	  come	  in?	  While	  I	  had	  learned	  for	  years,	  even	  prior	  to	  college,	  about	  the	  stories	  of	  revolution	  and	  radical	  lives	  in	  Latin	  America,	  I	  had	  my	  first	  true	  introduction	  to	  liberation	  theology	  during	  my	  sophomore	  year	  at	  Boston	  College.	  With	  Professor	  Roberto	  Goizueta,	  the	  personalities	  of	  revolutionaries	  and	  the	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theology	  and	  methodology	  behind	  the	  uprisings	  in	  Latin	  America	  captivated	  me;	  suddenly,	  the	  names	  and	  stories	  I’d	  just	  casually	  known	  were	  radically	  affecting	  me,	  making	  me	  want	  to	  change	  my	  life	  and	  work	  for	  the	  good	  of	  others.	  I	  distinctly	  remember	  reading	  about	  the	  process	  of	  conversion	  of	  Oscar	  Romero	  and	  being	  so	  surprised	  that	  he	  wasn’t	  always	  on	  the	  side	  of	  the	  poor.	  I	  remember	  hearing	  Jean	  Donovan’s	  parents	  talk	  about	  their	  daughter’s	  time	  in	  El	  Salvador	  and	  how	  deeply	  it	  had	  touched	  her	  and	  compelled	  her	  to	  return.	  I	  remember	  learning	  about	  the	  preferential	  option	  for	  the	  poor	  and	  how	  it	  necessitated	  an	  incredible	  re-­‐imagining	  of	  what	  solidarity	  and	  living	  the	  Gospel	  meant.	  I	  remember	  discussing	  the	  importance	  of	  accompaniment	  and	  the	  value	  of	  simply	  being	  there	  for	  another	  person.	  In	  short,	  there	  was	  an	  enthralling	  and	  captivating	  side	  to	  this	  previously	  arcane	  subject	  of	  liberation	  theology	  that	  I	  did	  not	  even	  anticipate.	  After	  the	  class,	  I	  continued	  to	  be	  inspired	  by	  all	  that	  I	  had	  learned,	  and	  that	  class	  was	  one	  of	  the	  most	  important	  reasons	  I	  chose	  to	  study	  abroad	  with	  the	  Casa	  program	  in	  the	  Philippines.	  	   Begun	  as	  a	  small	  study	  abroad	  program	  in	  El	  Salvador	  about	  twelve	  years	  ago	  and	  having	  expanded	  to	  the	  Philippines	  in	  the	  fall	  semester	  of	  2011,	  the	  Casa	  Program	  became	  my	  home	  for	  four	  months.	  Casa	  is	  an	  alternative	  study	  abroad	  experience	  focused	  on	  four	  pillars	  of	  accompaniment,	  academics,	  community,	  and	  spirituality.	  Students	  accompany	  local	  marginalized	  communities,	  or	  praxis	  sites,	  for	  two	  days	  a	  week,	  while	  classes	  and	  cultural	  immersion	  make	  up	  much	  of	  the	  other	  time.	  The	  goal	  of	  the	  program	  is	  immersion	  in	  a	  place	  very	  different	  from	  anything	  students	  may	  have	  experienced	  in	  the	  past.	  While	  many	  participants	  come	  to	  the	  Philippines	  having	  visited	  Latin	  America	  on	  immersion	  trips	  or	  having	  had	  extensive	  experience	  volunteering	  in	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their	  local	  communities,	  Casa	  is	  enthusiastically	  focused	  on	  liberation	  theology	  and	  intentional	  learning	  with	  the	  communities	  accompanied	  through	  the	  semester.	  For	  my	  semester	  praxis	  experience,	  I	  had	  the	  distinct	  blessing	  of	  walking	  with	  the	  community	  of	  Tahanang	  Walang	  Hagdanan,	  ‘House	  without	  Steps’	  in	  Filipino.	  Tahanan,	  or	  TWH,	  is	  an	  NGO	  providing	  jobs	  and,	  in	  some	  cases,	  housing	  for	  persons	  with	  disabilities.	  Although	  my	  time	  at	  Tahanan	  was	  extremely	  difficult,	  it	  was	  primarily	  through	  this	  community	  of	  people	  that	  I	  found	  my	  red	  tree	  of	  hope	  in	  the	  Philippines.	  Through	  working	  with	  and	  talking	  to	  the	  people	  of	  TWH,	  I	  was	  able	  to	  lose	  any	  conception	  of	  self	  and	  finally	  feel	  what	  solidarity	  means.	  I	  learned	  that	  solidarity	  wasn’t	  just	  a	  social	  justice	  buzzword	  that	  could	  be	  easily	  accomplished	  in	  a	  matter	  of	  hours;	  rather,	  it	  was	  a	  shockingly	  difficult	  thing	  to	  achieve,	  involving	  vulnerability	  and	  an	  outpouring	  of	  love.	  I	  certainly	  recognized	  true	  solidarity	  is	  never	  fully	  accomplished	  in	  a	  lifetime,	  but	  over	  the	  course	  of	  my	  four	  months,	  I	  took	  many	  strides	  toward	  a	  better	  understanding	  of	  that	  ultimate	  goal.	  	  Solidarity	  became	  the	  roots	  from	  the	  seeds	  of	  my	  experience;	  in	  other	  words,	  my	  experience	  was	  quite	  literally	  rooted	  in	  solidarity,	  for	  it	  was	  from	  solidarity	  that	  I	  could	  absorb	  the	  stories,	  the	  sights,	  the	  memories,	  and	  the	  love	  that	  contributed	  to	  the	  growth	  of	  my	  experience.	  As	  I	  took	  in	  more	  and	  more	  of	  the	  good	  that	  was	  around	  me,	  I	  grew	  in	  solidarity	  under	  that	  strong	  Filipino	  sun,	  and	  I	  was	  able	  to	  see	  the	  Philippines	  in	  a	  new	  light.	  I	  had	  a	  new	  way	  of	  seeing	  the	  world	  because	  my	  roots	  were	  made	  of	  reality.	  Bearing	  in	  mind	  what	  I	  had	  learned	  in	  class	  and	  lived	  through	  some	  form	  of	  solidarity,	  I	  began	  to	  look	  around	  the	  Philippines	  through	  the	  lens	  of	  liberation.	  I	  had	  read	  Sobrino	  and	  Gutiérrez	  in	  the	  context	  of	  Latin	  America,	  but	  I	  began	  to	  wonder	  if	  their	  Filipino	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equivalents	  were	  somewhere	  out	  there,	  detailing	  a	  theology	  of	  struggle	  that	  spoke	  to	  their	  own	  context.	  I	  began	  to	  draw	  parallels	  between	  Latin	  America	  and	  the	  Philippines,	  recognizing	  that	  their	  histories	  mirrored	  each	  other	  in	  many	  ways.	  Just	  as	  Spanish	  colonialism	  had	  shaped	  Latin	  America	  and	  contributed	  to	  the	  growth	  of	  liberation	  theology,	  I	  was	  wondering	  if	  the	  centuries	  of	  Spanish	  influence	  could	  create	  a	  climate	  in	  the	  Philippines	  in	  which	  liberation	  theology	  could	  take	  shape.	  As	  these	  questions	  were	  simmering	  in	  my	  mind,	  I	  began	  to	  notice	  roots	  of	  what	  could	  be	  liberation	  theology	  in	  the	  Philippines:	  I	  began	  to	  understand	  the	  faith	  of	  the	  Filipinos	  and	  who	  their	  God	  was;	  I	  attended	  Mass	  and	  witnessed	  their	  beliefs	  in	  action;	  I	  observed	  the	  grassroots	  movements	  for	  change.	  At	  the	  same	  time,	  I	  could	  not	  deny	  the	  faux	  democracy	  in	  place	  and	  the	  sclerotic	  governments	  at	  the	  local	  level	  that	  could	  prevent	  real	  transformation.	  It	  sickened	  me	  to	  be	  standing	  in	  a	  squatter	  community	  and	  see	  a	  mansion	  on	  the	  hill	  adjacent	  to	  the	  one	  on	  which	  I	  was	  standing.	  I	  was	  equally,	  but	  in	  a	  different	  way,	  ashamed	  to	  see	  the	  influence	  of	  the	  United	  States	  on	  Filipino	  religion,	  culture,	  and	  daily	  life.	  As	  an	  amalgamation	  of	  many	  different	  cultures,	  spread	  across	  thousands	  of	  islands,	  the	  Philippines	  is	  an	  incredibly	  unique	  country.	  With	  its	  history,	  its	  government,	  its	  religion,	  and	  its	  people,	  is	  it	  really	  a	  place	  in	  which	  liberation	  theology	  can	  thrive?	  	  	   As	  a	  way	  to	  begin	  to	  answer	  this	  question,	  Chapter	  One	  examines	  the	  history	  and	  present	  conditions	  of	  the	  Philippines	  that	  have	  had	  the	  most	  influence	  on	  forming	  the	  land	  into	  what	  it	  is,	  including	  the	  extraordinary	  nonviolent	  EDSA	  ‘People	  Power’	  revolution	  to	  end	  the	  martial	  law	  dictatorship	  of	  Ferdinand	  Marcos	  in	  1986.	  Returning	  to	  the	  roots	  of	  liberation	  theology,	  Chapter	  Two	  aims	  to	  provide	  a	  comparative	  context	  by	  detailing	  some	  of	  the	  circumstances	  that	  precipitated	  the	  emergence	  of	  liberation	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theology	  in	  Latin	  America.	  Chapter	  Three	  details	  current	  Filipino	  theology	  and	  signs	  of	  some	  liberative	  movements,	  the	  proverbial	  seeds	  being	  planted	  for	  liberation	  and	  some	  of	  the	  challenges	  that	  threaten	  to	  choke	  the	  budding	  movement	  for	  liberation.	  Through	  personal	  narrative,	  Chapter	  Four	  tells	  the	  stories	  of	  some	  of	  the	  people	  I	  encountered	  in	  the	  Philippines	  and	  how	  they	  are	  living	  embodiments	  of	  liberation.	  In	  light	  of	  the	  previous	  four,	  Chapter	  Five	  presents	  the	  picture	  of	  liberation	  in	  the	  Philippines	  and	  answers	  the	  question,	  ‘If	  it	  were	  to	  continue	  growing,	  what	  would	  it	  look	  like?’	  	   For	  four	  months,	  I	  witnessed	  my	  own	  liberation	  in	  the	  Philippines,	  and	  am	  convinced	  of	  the	  capacity	  of	  the	  country	  to	  start	  of	  movement	  for	  liberation.	  Indeed,	  such	  a	  movement	  would	  not	  be	  unprecedented	  in	  light	  of	  EDSA,	  and	  between	  the	  religious,	  political,	  and	  social	  climates,	  liberation	  theology	  is	  a	  movement	  that	  has	  already	  begun	  to	  take	  root.	  This	  paper	  enters	  into	  a	  growing	  conversation,	  one	  that	  aims	  to	  present	  a	  cohesive	  theology	  of	  liberation	  applicable	  to	  the	  Philippines.	  This	  introduction	  started	  with	  a	  description	  of	  The	  Red	  Tree,	  and	  I	  contended	  that	  the	  story	  was	  analogous	  to	  my	  own	  experience	  in	  the	  Philippines.	  While	  that	  is	  very	  true,	  there	  are	  not	  many	  red	  trees	  of	  the	  sort	  in	  the	  country!	  Instead,	  the	  yellow	  leaves	  of	  the	  mangrove	  tree	  became	  my	  personal	  symbol	  for	  liberation	  in	  the	  Philippines.	  As	  some	  of	  the	  most	  important	  ecological	  elements	  in	  the	  country,	  millions	  of	  mangrove	  trees	  protect	  the	  coasts	  from	  high	  winds	  and	  water	  while	  simultaneously	  providing	  shelter	  for	  much	  aquatic	  life	  and	  nourishment	  for	  coastal	  communities.	  These	  same	  trees	  often	  feature	  brilliant	  yellow	  leaves,	  and	  I	  began	  to	  view	  the	  instances	  of	  hope	  that	  I	  encountered	  as	  little	  yellow	  leaves	  forming	  a	  radiant	  beacon	  of	  liberating	  hope	  in	  the	  growth	  of	  Filipino	  liberation	  theology.
	  	  
7	  
	  	  	  
	  
Chapter	  One:	  	  
The	  Cultural	  Climate	  in	  the	  Philippines:	  A	  Country	  Divided	  
	  
“To	  foretell	  the	  destiny	  of	  a	  nation,	  it	  is	  necessary	  	  
to	  open	  the	  book	  that	  tells	  of	  her	  past.”	  
-­	  Jose	  Rizal,	  national	  hero	  of	  the	  Philippines	  
	  Imagine	  taking	  Arizona,	  divvying	  it	  up	  into	  7,107	  pieces,	  spreading	  those	  pieces	  of	  varying	  shapes	  and	  sizes	  throughout	  an	  ocean,	  and	  then	  bringing	  them	  together	  under	  the	  same	  rule	  and	  the	  same	  flag.	  No	  small	  feat,	  right?	  That	  is,	  essentially,	  the	  challenge	  of	  the	  Philippines.	  Made	  of	  up	  7,107	  islands	  at	  low	  tide,1	  the	  Philippines	  is	  a	  floating	  motley	  crew	  of	  lands,	  whose	  sheer	  number,	  geographic	  distribution,	  and	  unique	  occupants	  have	  created	  a	  nation	  divided	  by	  more	  than	  simply	  ocean.	  Within	  the	  Philippines,	  there	  are	  three	  main	  territories	  –	  Luzon,	  the	  Visayas,	  and	  Mindanao	  –	  made	  up	  of	  80	  provinces.2	  Luzon	  is	  the	  northernmost	  region	  and	  includes	  the	  large	  island	  from	  which	  the	  region	  takes	  its	  name.	  Manila,	  the	  capital	  of	  the	  nation,	  is	  located	  on	  Luzon,	  and	  is	  the	  most	  densely	  populated	  city	  proper	  in	  the	  world.	  The	  Visayas	  are	  the	  central	  belt	  of	  islands	  in	  the	  country,	  and	  even	  closer	  to	  the	  equator,	  Mindanao	  is	  comprised	  of	  the	  southernmost	  islands.	  Religiously,	  Mindanao	  includes	  the	  majority	  of	  the	  country’s	  Muslim	  population	  and	  has	  experienced	  much	  violence	  and	  unrest	  due	  to	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  1	  The	  ocean	  envelops	  one	  island	  during	  high	  tide,	  bringing	  the	  official	  count	  to	  7,106	  islands.	  2	  Central	  Intelligence	  Agency,	  “Philippines,”	  CIA	  World	  Factbook,	  https://www.cia.gov/library	  /publications/the-­‐world-­‐factbook/geos/rp.html	  (accessed	  October	  12,	  2012).	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the	  presence	  of	  the	  Moro	  Islamic	  Liberation	  Front	  (MILF)	  and	  the	  Moro	  National	  Liberation	  Front	  (MNLF),	  two	  of	  numerous	  groups	  seeking	  an	  independent	  Muslim	  state,	  separate	  from	  the	  government	  of	  the	  Philippines.	  Even	  including	  this	  southern	  region,	  the	  country	  is	  well	  over	  80%	  Catholic,	  with	  pockets	  of	  other	  Christian	  sects	  throughout	  the	  country.3	  	   Another	  internally	  divisive	  factor	  is	  language;	  while	  English	  and	  Filipino	  are	  the	  two	  official	  languages,	  there	  are	  over	  well	  over	  100	  dialects	  throughout	  the	  country.4	  For	  example,	  while	  most	  people	  in	  Luzon	  speak	  Filipino,	  many	  people	  in	  the	  Visayas	  speak	  Cebuano,	  creating	  another	  barrier	  between	  regions.	  Ironically,	  if	  there	  is	  any	  language	  that	  connects	  the	  various	  regions	  of	  the	  Philippines,	  it	  is	  English,	  the	  language	  of	  the	  colonizers,	  and	  a	  language	  far	  from	  any	  native	  tongue.	  However,	  because	  of	  these	  internal	  divisions,	  a	  Cebuano,	  or	  really	  anyone	  outside	  of	  Luzon,	  would	  often	  rather	  speak	  English	  than	  Filipino	  because	  he	  feels	  a	  distinct	  disconnect	  between	  himself	  and	  those	  in	  Luzon,	  the	  island	  associated	  with	  the	  central	  government.	  Using	  a	  language	  other	  than	  Filipino	  is	  a	  small	  way	  of	  standing	  up	  to	  the	  government	  that	  rules	  from	  afar,	  implementing	  policies	  that	  those	  south	  of	  Luzon	  feel	  do	  not	  address	  their	  own	  situation.	  Such	  a	  situation	  only	  builds	  resentment	  against	  central	  authority,	  causing	  some	  of	  the	  conflict	  between	  the	  regions.	  	   Dissent	  extends	  much	  farther	  beyond	  geographic	  regions,	  more	  deeply	  into	  the	  communities.	  The	  clear	  stratification	  between	  classes	  is	  another	  source	  of	  tension	  in	  the	  country,	  and	  not	  just	  between	  the	  rich	  and	  poor,	  although	  they,	  of	  course,	  have	  their	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  3	  CIA,	  “Philippines.”	  4	  M.	  Paul	  Lewis,	  Gary	  F.	  Simons,	  and	  Charles	  D.	  Fennig,	  “Philippines,”	  Ethnologue:	  
Languages	  of	  the	  World,	  Seventeenth	  Edition.	  (Dallas:	  SIL	  International,	  2013).	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struggles.	  Even	  within	  the	  poorer	  classes,	  there	  can	  exist	  a	  hierarchy;	  as	  Kathleen	  Nadeau	  points	  out,	  “The	  peasantry	  becomes	  stratified	  into	  classes	  through	  its	  relation	  with	  capitalism…	  where	  members	  of	  the	  peasantry	  are	  promoted	  to	  supervise	  each	  other	  for	  a	  more	  dominant	  elite.”5	  Some	  sectors	  of	  Philippine	  society	  create	  this	  competitive	  environment	  in	  which	  those	  on	  top	  have	  the	  power	  and	  can	  do	  what	  they	  want	  with	  those	  below	  them,	  even	  if	  it	  is	  among	  the	  poor.	  Supervisors	  can	  pit	  the	  most	  vulnerable	  against	  each	  other	  to	  squelch	  any	  chance	  of	  uprisings.	  This	  is	  just	  one	  example	  of	  how	  the	  elite	  exploit	  those	  below	  them	  to	  create	  even	  more	  divisions	  in	  a	  society	  already	  divided	  by	  geography,	  language,	  and	  class.	  	   These	  modern	  divisions	  have	  come	  about	  through	  a	  series	  of	  factors	  within	  the	  Philippines,	  some	  of	  which	  will	  be	  explored	  below.	  First,	  the	  colonial	  history	  of	  the	  Philippines	  strongly	  affected	  the	  country’s	  political	  systems	  and	  how	  the	  country	  views	  its	  place	  in	  the	  world.	  Next,	  the	  impact	  of	  the	  development	  of	  these	  political	  systems,	  from	  past	  to	  present	  with	  revolution	  in	  between,	  can	  be	  felt	  in	  the	  everyday	  lives	  of	  communities	  throughout	  the	  nation	  that	  have	  to	  contend	  with	  politicians	  who	  are	  slow	  to	  accomplish	  anything.	  Furthermore,	  the	  political	  environment	  is	  inseparable	  from	  the	  natural	  environment,	  the	  improvement	  of	  which	  is	  halted	  by	  greedy	  and	  self-­‐interested	  politicians.	  Both	  natural	  disasters	  and	  ecological	  problems	  within	  the	  Philippines	  drive	  the	  growth	  of	  the	  slums,	  with	  negative	  consequences	  for	  millions	  of	  Filipinos,	  now	  and	  in	  the	  future.	  Problems	  that	  would	  be	  tough	  on	  an	  individual	  basis	  are	  compounded	  to	  create	  a	  situation	  that	  seems	  rather	  hopeless,	  as	  the	  growth	  of	  these	  quotidian	  issues	  has	  contributed	  to	  or	  has	  been	  a	  divisive	  factor	  in	  the	  country’s	  past.	  The	  genesis	  and	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  5	  Kathleen	  Nadeau,	  Liberation	  Theology:	  Faith	  in	  Revolution	  (Westport,	  CT:	  Praeger,	  2002),	  15.	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existence	  of	  these	  issues	  is	  key	  to	  understanding	  the	  environment	  in	  which	  liberation	  theology	  might	  grow	  and	  the	  challenges	  with	  which	  liberation	  theology	  must	  contend.	  
	  
A	  Disputed	  World:	  The	  History	  of	  Colonialism	  in	  the	  Philippines	  	   On	  their	  quest	  to	  expand	  their	  influence,	  Spain	  in	  the	  sixteenth	  century	  colonized	  the	  group	  of	  islands	  in	  the	  Pacific	  that	  became	  known	  the	  Philippines.	  In	  order	  to	  control	  these	  unruly	  island	  people,	  the	  Spanish	  asserted	  an	  encomienda	  system	  on	  them,	  forcing	  them	  to	  work	  while	  simultaneously	  Christianizing	  them.6	  To	  this	  end,	  Spain	  sent	  priests	  by	  the	  boatload	  to	  spread	  Catholicism	  throughout	  the	  nation.	  However,	  the	  priests	  sent	  were,	  in	  general,	  those	  whom	  the	  Church	  deemed	  incompetent	  of	  ministering	  to	  the	  Spanish	  people.	  Because	  of	  this,	  the	  early	  priest	  in	  the	  Philippines	  was	  generally	  unfit	  for	  his	  priestly	  duties	  and	  resented	  the	  fact	  that	  he	  had	  been	  forced	  to	  preach	  to	  ‘savages’	  on	  the	  other	  side	  of	  the	  world.	  Understandably,	  there	  existed	  a	  mutual	  disdain	  between	  the	  islanders	  and	  most	  of	  the	  Spanish	  priests.	  	  Nevertheless,	  by	  whatever	  means	  they	  could	  manage,	  many	  priests	  were	  successful	  in	  their	  conversion	  endeavors,	  and	  soon	  there	  was	  a	  growing	  class	  of	  Catholic	  islanders.	  Contributing	  to	  the	  rising	  Filipino-­‐Spanish	  tension	  was	  the	  fact	  that	  some	  of	  these	  new	  male	  believers	  wanted	  to	  be	  priests,	  and	  they	  had	  the	  support	  of	  their	  countrymen,	  who	  much	  preferred	  their	  spiritual	  guides	  to	  be	  men	  who	  had	  been	  born	  and	  raised	  as	  islanders	  and	  could	  speak	  to	  the	  Filipino	  situation.	  Still,	  the	  Spanish	  influence	  was	  domineering,	  but	  the	  Filipino	  people	  “did	  not	  accept	  governmental	  abuse	  passively,”	  
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  6	  Rodgrio	  D.	  Tano,	  Theology	  in	  the	  Philippine	  Setting:	  A	  Case	  Study	  in	  the	  Contextualization	  of	  
Theology	  (Quezon	  City:	  New	  Day,	  1981),	  18.	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causing	  more	  than	  300	  uprisings	  during	  Spanish	  colonialism.7	  One	  of	  the	  strongest	  uprisings,	  the	  Cavite	  Mutiny	  of	  1872,	  in	  which	  over	  200	  Filipinos	  were	  involved,	  was	  seen	  by	  Spain	  as	  an	  unacceptable	  form	  of	  sedition,	  and	  was	  blamed	  on	  three	  Filipino	  priests,	  Father	  Burgos,	  Father	  Gomez,	  and	  Father	  Zamora.	  These	  men	  were	  executed,	  and	  their	  deaths	  became	  a	  starting	  point	  for	  Filipino	  nationalism,	  as	  those	  who	  witnessed	  the	  atrocities	  could	  band	  together	  under	  the	  flag	  of	  the	  priests’	  martyrdom.	  	   In	  this	  same	  vein	  of	  nationalism,	  any	  history	  of	  the	  Philippines,	  however	  brief,	  is	  incomplete	  without	  a	  mention	  of	  Jose	  Rizal,	  whose	  quote	  opened	  this	  chapter.	  Brilliantly	  proficient	  in	  languages,	  math,	  writing,	  art,	  and	  medicine,	  Rizal	  was	  an	  
illustrado,	  a	  Spanish-­‐educated	  Filipino	  whose	  novels	  inspired	  nationalism	  among	  the	  general	  population.	  Because	  he	  was	  involved	  in	  propagating	  this	  rebellious,	  nationalist	  spirit,	  Rizal	  was	  mistakenly	  blamed	  for	  the	  1896	  Katipunan	  Revolution	  and	  executed	  by	  a	  firing	  squad	  within	  the	  Spanish	  stronghold	  of	  Intramuros.	  Just	  as	  the	  deaths	  of	  the	  three	  priests	  had	  engendered	  great	  unity	  among	  Filipinos,	  Rizal’s	  death	  spurred	  on	  the	  revolutions	  and	  earned	  him	  the	  moniker	  of	  ‘Bayani	  ng	  Pilipinas’	  or	  the	  ‘hero	  of	  the	  Philippines.’	  In	  1898,	  inspired	  and	  driven	  to	  change	  the	  status	  quo,	  Filipinos	  rose	  up	  even	  more	  strongly	  and	  revolted	  against	  the	  Spanish,	  ridding	  themselves	  of	  colonial	  influence.	  Or	  so	  it	  seemed.	  For	  as	  a	  part	  of	  the	  Treaty	  of	  Paris	  that	  terminated	  the	  Spanish-­‐American	  War,	  the	  Philippines	  was	  ceded	  to	  the	  United	  States,	  an	  advantageous	  move	  for	  America,	  for	  the	  Philippines	  acted	  as	  a	  stepping	  stone,	  giving	  the	  States	  a	  much	  stronger	  martial	  and	  cultural	  presence	  in	  Asia.	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  7	  Tano,	  Theology	  in	  the	  Philippine	  Setting,	  19.	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After	  the	  Philippines	  had	  been	  under	  American	  control	  for	  a	  number	  of	  years,	  the	  US	  government	  recognized	  the	  islands’	  potential	  ability	  to	  govern	  themselves	  as	  one	  nation,	  so	  America	  gave	  the	  Philippines	  ten	  years	  to	  gain	  footing	  and	  become	  an	  independent	  country.	  In	  1935	  Manuel	  Quezon	  was	  elected	  president	  of	  the	  newly	  minted	  commonwealth	  of	  the	  Philippines	  so	  that,	  while	  the	  country	  was	  still	  under	  American	  influence,	  it	  was	  able	  to	  establish	  a	  greater	  degree	  of	  independence.8	  Unfortunately	  though,	  the	  Philippines	  would	  not	  realize	  their	  independence	  as	  soon	  as	  they	  had	  hoped.	  World	  War	  II	  had	  a	  say,	  and	  of	  course	  the	  Asian	  theater	  of	  the	  war	  was	  heavily	  concentrated	  on	  the	  Philippines.	  December	  of	  1941	  saw	  the	  Philippine’s	  first	  encounter	  with	  the	  war,	  when	  Japanese	  planes	  bombed	  the	  country.	  Soon	  General	  Douglas	  MacArthur	  declared	  Manila	  an	  open	  city,	  a	  decision	  blatantly	  ignored	  by	  the	  Japanese,	  who	  wished	  “to	  continue	  to	  take	  steps	  necessary	  ‘for	  the	  fulfillment	  of	  the	  war	  program.’”9	  The	  Philippines	  suffered	  as	  the	  Japanese	  steadily	  took	  over	  the	  islands	  in	  1942,	  and	  the	  constant	  bombings	  shook	  the	  capital	  of	  Manila,	  destroying	  much	  of	  the	  vibrant	  culture	  and	  history	  of	  the	  city.	  Ironically,	  many	  of	  the	  bombings	  sustained	  by	  Manila	  were	  carried	  out	  by	  American	  troops,	  ostensible	  allies	  to	  the	  Philippines.	  The	  Americans	  asserted	  these	  bombings	  were	  necessary	  to	  drive	  the	  Japanese	  out,	  and	  while	  that	  feat	  was	  accomplished,	  it	  was	  only	  through	  one	  of	  the	  most	  destructive	  and	  deadly	  battles	  of	  World	  War	  II,	  the	  Battle	  for	  Manila.	  Over	  100,000	  Filipino	  citizens	  were	  killed	  in	  this	  final	  battle,	  and	  while	  the	  city	  was	  reclaimed,	  the	  toll	  was	  
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  8	  CIA,	  “Philippines.”	  9	  Saul	  Hofileña,	  “Manila:	  Open	  City,”	  Bulletin	  of	  the	  American	  Historical	  Collection	  Foundation:	  
the	  American	  Era	  in	  the	  Philippines	  37-­‐38	  (2009),	  81.	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unspeakably	  horrendous.10	  Additionally,	  very	  few	  structures	  survived	  those	  bombings,	  one	  of	  the	  few	  being	  the	  walled	  compound	  of	  Intramuros,	  the	  fortress	  erected	  by	  the	  Spanish	  during	  their	  Philippine	  rule	  and	  the	  place	  of	  Jose	  Rizal’s	  execution.	  Today,	  the	  compound	  still	  stands,	  albeit	  beaten	  and	  bruised,	  as	  a	  reminder	  of	  the	  long	  history	  of	  colonialism	  and	  dissention	  the	  country	  has	  suffered.	  	  For	  centuries,	  the	  Philippines	  had	  endured	  many	  masters,	  who	  have	  manipulated	  the	  islands	  to	  accomplish	  their	  own	  goals:	  Spain,	  in	  the	  sixteenth	  through	  nineteenth	  centuries	  treasured	  the	  Philippines	  as	  a	  part	  their	  expanding	  influence	  in	  the	  Far	  East.	  Similarly,	  the	  United	  States	  saw	  an	  opportunity	  in	  the	  geographic	  positioning	  of	  the	  Philippines	  and	  was	  eager	  to	  control	  the	  islands	  in	  the	  early	  part	  of	  the	  twentieth	  century.	  The	  Philippines	  continued	  to	  be	  a	  plaything	  of	  the	  world	  when	  Japan	  controlled	  them	  during	  the	  later	  half	  of	  World	  War	  II,	  until	  they	  were	  turned	  right	  back	  over	  to	  the	  United	  States	  at	  the	  war’s	  conclusion.	  Being	  twisted	  and	  turned	  and	  never	  feeling	  like	  they	  ran	  their	  own	  country,	  Filipinos	  had	  acclimated	  to	  an	  oppressive,	  stifling	  environment,	  in	  which	  their	  growth	  was	  controlled	  by	  the	  minds	  of	  those	  who	  ran	  other	  nations	  rather	  than	  the	  minds	  of	  their	  own	  people.	  In	  this	  way,	  the	  Philippines’	  growth	  was	  stunted	  under	  colonial	  conditions	  that	  prevented	  its	  betterment.	  It	  was	  only	  after	  throwing	  off	  the	  chains	  of	  colonialism	  that	  the	  Philippines	  was	  able	  to	  take	  full	  charge	  of	  its	  future	  and	  take	  on	  the	  shape	  of	  its	  potential.	  Before	  it	  could	  rid	  itself	  of	  direct	  colonial	  influence	  though,	  systems	  of	  Filipino	  politics	  changed	  almost	  as	  much	  as	  the	  colonizers	  of	  the	  Philippines	  had!	  The	  evolution	  of	  the	  political	  system	  in	  the	  Philippines	  points	  to	  yet	  another	  area	  of	  conflict	  in	  the	  country.	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  10	  Hofileña,	  “Manila:	  Open	  City,”	  87.	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Patron-­Client	  to	  Machine:	  Politics	  of	  the	  Past	  	   By	  the	  example	  of	  the	  Spanish,	  the	  earliest	  politicians	  in	  the	  Philippines	  often	  adopted	  a	  patron-­‐client	  framework	  in	  which	  personal,	  intimate	  relationships	  between	  politicians	  and	  their	  constituents	  powered	  the	  system.	  The	  patron-­‐client	  framework	  goes	  back	  to	  Spanish	  colonial	  time	  and	  has	  influenced	  relations	  in	  the	  provinces	  ever	  since.	  While	  there	  were	  political	  parties	  at	  the	  time,	  much	  more	  important	  were	  those	  personal	  ties	  and	  the	  “exchanges	  of	  favors	  between	  prosperous	  patrons	  and	  their	  poor	  and	  dependent	  clients.”11	  Based	  in	  large	  part	  on	  the	  individual	  relationships	  that	  came	  out	  of	  bargaining,	  the	  model	  essentially	  ran	  as	  such:	  when	  politicians	  supported	  a	  neighborhood’s	  projects	  or	  even	  lent	  money	  to	  individuals,	  those	  politicians	  would	  subsequently	  have	  votes	  to	  their	  names	  come	  election	  time.	  	  	  	   This	  system	  often	  worked	  in	  small	  areas	  where	  the	  politician	  could	  maintain	  those	  ties,	  but	  when	  politicians	  wanted	  more	  land	  and	  people	  under	  their	  influence,	  the	  patron-­‐client	  framework	  quickly	  evolved	  into	  the	  framework	  of	  the	  political	  machine.	  Whereas	  the	  patron-­‐client	  model	  was	  supported	  and	  continued	  by	  old,	  quasi-­‐dynastic	  families,	  the	  political	  machine	  was	  composed	  of	  highly	  motivated	  ‘new	  men’	  from	  humble	  backgrounds	  who	  undermined	  the	  influence	  of	  these	  families.	  These	  new	  politicians	  used	  the	  machine	  to	  obtain	  power,	  adopting	  more	  professional	  criteria	  for	  positions	  within	  the	  political	  system.	  As	  the	  populations	  grew	  and	  differentiated,	  the	  machine	  was	  able	  to	  maintain	  tenable	  ties	  with	  areas	  for	  only	  so	  long.	  “As	  the	  1960s	  drew	  to	  a	  close,	  not	  only	  were	  a	  growing	  number	  of	  people	  recognizing	  the	  serious	  problems	  of	  the	  political	  system,	  they	  were	  also	  becoming	  increasingly	  willing	  to	  do	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  11	  Nathan	  Gilbert	  Quimpo,	  “Trapo	  Parties	  and	  Corruption,”	  KASAMA	  –	  Solidarity	  
Philippines	  Network	  21	  no.	  1	  (Jan-­‐Mar	  2007).	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something	  about	  it.”12	  In	  this	  time	  and	  in	  the	  mid-­‐1970s,	  social	  mobilization,	  ethnic	  diversity,	  and	  urbanization	  led	  to	  violent	  activity	  in	  machine	  politics.	  It	  was	  clear	  that	  the	  way	  in	  which	  the	  Philippines	  did	  politics	  had	  to	  change,	  and	  one	  man	  took	  it	  upon	  himself	  to	  do	  just	  that.	  However,	  the	  final	  outcome	  was	  extremely	  different	  from	  anything	  the	  country	  had	  anticipated	  up	  until	  that	  point.	  	  
Martial	  Law:	  The	  Rule	  of	  Ferdinand	  Marcos	  and	  the	  Rise	  of	  the	  Opposition	  	  	   Soon	  after	  Ferdinand	  Marcos	  was	  elected	  to	  the	  presidency	  in	  1965,	  the	  Philippines	  then	  adopted	  a	  neocolonial,	  or	  dependency,	  framework	  in	  which	  the	  country	  depended	  greatly	  on	  the	  United	  States	  and	  other	  world	  powers	  like	  the	  International	  Monetary	  Fund	  and	  the	  World	  Bank.	  During	  this	  time,	  which	  lasted	  for	  essentially	  the	  duration	  of	  Marcos’	  rule,	  the	  Philippines	  was	  not	  an	  economically	  free	  nation.	  With	  millions	  of	  dollars	  in	  IMF	  loans,	  “the	  government	  immediately	  reduced	  expenditures,	  cut	  back	  services,	  laid	  off	  employees,	  and	  tightened	  credit	  and	  exchange	  restrictions,…	  contributing	  to	  economic	  difficulties	  and	  unemployment.”13	  Perhaps	  the	  hardest	  hit	  demographic	  in	  the	  country	  was	  the	  poor,	  many	  of	  whom	  had	  to	  “cut	  back	  by	  as	  much	  as	  71	  percent	  on	  food	  and	  59	  percent	  on	  clothing.”14	  The	  Philippines	  also	  depended	  heavily	  on	  outside	  investors	  while	  corruption	  was	  rampant	  internally.	  These	  outside	  influences	  were	  able	  to	  take	  advantage	  of	  the	  Philippines	  in	  its	  weakened	  state,	  subjecting	  it	  to	  authoritarian	  rule.	  One	  of	  the	  only	  reasons	  Marcos	  remained	  in	  power	  
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  12	  Rommel	  Curaming	  and	  Lisandro	  Claudio,	  “A	  Historicised	  (Re)Assessment	  of	  EDSA	  ‘People	  Power’	  (1986),”	  Asia	  Research	  Institute	  Working	  Paper	  Series	  134	  (February	  2010),	  4.	  13	  Misagh	  Parsa,	  States,	  Ideologies,	  and	  Social	  Revolutions:	  A	  Comparative	  Analysis	  of	  Iran,	  
Nicaragua,	  and	  the	  Philippines	  (New	  York:	  Cambridge,	  2000),	  46.	  14	  Parsa,	  States,	  Ideologies,	  and	  Social	  Revolutions,	  46	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was	  the	  economic	  and	  martial	  assistance	  of	  the	  US.	  This	  relationship,	  between	  a	  capitalist	  country	  and	  an	  under-­‐developed	  one,	  kept	  the	  Philippines	  poor	  and	  the	  US	  rich.	  This	  dependency	  system	  was	  fine	  with	  Marcos;	  he	  did	  not	  heed	  the	  cry	  of	  the	  poor	  in	  his	  country,	  nor	  did	  he	  hold	  real	  power.	  Because	  he	  was	  so	  dependent	  on	  the	  United	  States,	  the	  IMF,	  and	  the	  World	  Bank,	  there	  was	  no	  centralized	  political	  authority.	  From	  this	  point	  forward,	  the	  Philippines	  would	  be	  considered	  a	  weak	  state,	  with	  power	  concentrated	  in	  the	  hands	  of	  a	  few	  big	  business	  owners	  instead.	  Because	  the	  US	  and	  Spain	  failed	  to	  implement	  a	  stronger	  central	  government	  during	  or	  after	  their	  colonizing	  rules,	  the	  Philippines	  has	  been	  “easy	  prey	  to	  the	  rent-­‐seeking	  behaviour	  of	  oligarchs,”	  a	  situation	  that	  further	  decimated	  the	  country’s	  economy.15	  As	  the	  economy	  slipped	  away,	  so	  too	  could	  Marcos	  feel	  his	  authority	  waning.	  	   Desperate	  to	  cling	  to	  his	  presidential	  power,	  Ferdinand	  Marcos	  signed	  martial	  law	  into	  effect	  on	  September	  21,	  1972.	  Most	  Filipinos	  were	  surprised	  by	  the	  suddenness	  and	  severity	  of	  this	  turn	  of	  events,	  in	  which	  “Marcos’s	  bitterest	  critics	  were	  rounded	  up	  and	  incarcerated,	  the	  Congress	  was	  abrogated,	  the	  press	  muzzled,	  ‘loose’	  firearms	  confiscated,	  private	  armies	  disbanded,	  schools	  closed	  for	  weeks,	  a	  curfew	  imposed,	  and	  public	  disciplinary	  measures	  enforced.”16	  These	  harsh	  measures	  aimed	  to	  suppress	  any	  opposition	  to	  Marcos’	  rule,	  and	  certainly	  many	  of	  those	  against	  these	  measures	  were	  too	  unorganized	  to	  mount	  any	  sort	  of	  challenge.	  And	  so,	  with	  just	  a	  signature,	  “Marcos	  became	  the	  most	  powerful	  human	  being	  in	  the	  land,”	  “the	  greatest	  
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  15	  Curaming	  and	  Claudio,	  “A	  Historical	  (re)Assessment	  of	  EDSA	  ‘People	  Power’	  (1986),”	  4.	  16	  Ibid.,	  5.	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dominance	  the	  state	  over	  society	  the	  Philippines	  has	  seen.”17	  Essentially,	  Marcos	  took	  the	  country	  into	  his	  own	  hands,	  hands	  that	  were	  tied	  to	  strings	  being	  manipulated	  by	  the	  master	  puppeteers	  of	  the	  United	  States.	  Snatching	  power	  from	  strong	  political	  families	  and	  even	  going	  so	  far	  as	  to	  call	  off	  the	  1978	  presidential	  election	  so	  that	  he	  would	  remain	  in	  power,	  Marcos	  was	  clearly	  taking	  full	  advantage	  of	  his	  nearly	  limitless	  dominance.	  With	  “Uncle	  Sam	  acting	  as	  the	  ultimate	  patron,”	  the	  budget	  and	  personnel	  in	  the	  military	  were	  augmented	  exponentially,	  both	  increasing	  about	  fivefold	  in	  a	  matter	  of	  five	  years	  between	  1972	  –	  1976.18	  Naturally,	  the	  population	  at	  large	  was	  suffering	  under	  these	  measures,	  with	  their	  voices	  stifled	  and	  any	  notion	  of	  safety	  and	  security	  taken	  away.	  After	  centuries	  of	  colonialism	  had	  ostensibly	  vacated	  the	  archipelago	  with	  the	  departure	  of	  the	  United	  States,	  an	  analogous	  framework	  was	  back	  under	  Marcos.	  Only	  this	  time,	  it	  was	  promulgated	  by	  one	  of	  the	  Philippines’	  own,	  and	  the	  people	  were	  not	  pleased.	  The	  ‘beginning	  of	  the	  end’	  for	  Marcos	  came	  in	  the	  form	  of	  an	  economic	  crisis	  in	  the	  early	  1980s,	  hastened	  by	  “crony	  capitalism”	  and	  the	  country	  defaulting	  on	  loans	  to	  lenders	  from	  around	  the	  world.19	  It	  was	  clear	  the	  status	  quo	  could	  not	  stand,	  and	  indeed,	  soon	  the	  strengthening	  of	  politically-­‐motivated	  leftist	  groups	  such	  as	  the	  Communist	  People’s	  Party	  (CPP)	  and	  their	  militant	  arm	  the	  New	  People’s	  Army	  (NPA),	  along	  with	  unrest	  in	  Mindanao	  from	  the	  action	  of	  the	  Moro	  National	  Liberation	  Front	  (MNLF),	  made	  Marcos’s	  hold	  on	  the	  country	  even	  more	  
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  17	  Curaming	  and	  Claudio,	  “A	  Historical	  (re)Assessment	  of	  EDSA	  ‘People	  Power’	  (1986),”	  5.;	  Patricio	  N.	  Abinales	  and	  Donna	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  State	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  Society	  in	  the	  Philippines	  (Pasig	  City,	  Philippines:	  Anvil,	  2005),	  205.	  18	  Curaming	  and	  Claudio,	  “A	  Historical	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tenuous.20	  	  	  Leading	  a	  major	  charge	  against	  Marcos	  was	  politician	  Benigno	  Aquino	  Jr.,	  or	  ‘Ninoy’,	  as	  he	  was	  known	  throughout	  the	  land.	  Ninoy	  asserted	  his	  intention	  to	  unseat	  Marcos,	  and	  Marcos	  was	  frantic	  to	  dispose	  of	  this	  strong	  opposition.	  Aquino	  was	  assassinated	  on	  August	  21,	  1983	  as	  he	  was	  disembarking	  from	  a	  plane	  after	  a	  stay	  in	  Boston.	  While	  never	  confirmed,	  Marcos	  was	  supposedly	  the	  author	  of	  the	  assassination.	  Regardless	  of	  the	  perpetrator,	  such	  a	  horrible	  event	  “shocked	  the	  nation	  and…	  awakened	  even	  the	  hitherto	  apathetic	  segments	  of	  urban	  classes,	  and	  galvanized	  them	  into	  a	  formidable	  opposition	  to	  the	  Marcos	  regime.”21	  Nearly	  beatified	  by	  the	  Filipino	  people,	  Ninoy	  became	  larger	  than	  life,	  motivating	  the	  masses	  to	  bring	  about	  change.	  Comparisons	  to	  Jose	  Rizal	  and	  even	  Jesus	  were	  common,	  with	  Ninoy	  becoming	  something	  a	  martyr	  for	  the	  cause	  against	  Marcos.22	  Marcos	  remained	  in	  power,	  but	  the	  situation	  continued	  to	  worsen,	  with	  political	  demonstrations	  and	  economic	  downturns	  becoming	  more	  and	  more	  common.	  Under	  pressure	  from	  friend	  and	  foe	  alike,	  Marcos	  announced	  a	  presidential	  election	  for	  1986.	  The	  widow	  of	  the	  slain	  Ninoy,	  Corazon	  Aquino,	  ran	  against	  Marcos	  and	  won	  the	  election,	  according	  to	  an	  independent	  source.	  However,	  Marcos	  declared	  he	  had	  won	  and	  maintained	  power.	  This	  was	  the	  final	  straw,	  and	  the	  Filipino	  people	  rose	  up	  to	  dethrone	  Marcos	  in	  the	  EDSA	  Revolution.	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into	  debt.	  The	  Filipino	  people	  as	  a	  whole	  had	  had	  enough.	  In	  1986,	  in	  a	  series	  of	  peaceful	  protests	  culminated	  in	  a	  massive	  four-­‐day	  demonstration	  in	  February	  on	  Epifanio	  de	  los	  Santos	  Avenue	  (EDSA),	  the	  Filipino	  people	  famously	  toppled	  dictator	  Ferdinand	  Marcos	  from	  power.	  Gone	  from	  Malacañan	  Palace	  was	  Ferdinand	  and	  his	  greedy	  ways,	  gone	  was	  Imelda	  Marcos	  and	  her	  infamously	  uncontrollable	  lust	  for	  shoes,	  gone	  was	  the	  cronyism	  that	  characterized	  the	  Marcos	  rule.	  “The	  EDSA	  ‘People	  Power’	  of	  1986	  stands	  out	  in	  political	  iconography	  and	  ideography	  of	  democratization,	  both	  within	  and	  beyond	  the	  Philippines.	  Hailed	  as	  a	  paragon	  of	  peaceful	  political	  change,	  it	  is	  touted	  as	  having	  inspired	  through	  ‘demonstration	  effect’	  the	  struggles	  for	  democracy	  elsewhere	  in	  the	  region	  and	  beyond.”23	  EDSA	  is	  seen	  through	  rose-­‐colored	  glasses	  in	  the	  Philippines,	  and	  really,	  it	  could	  be	  said	  EDSA	  has	  been	  illustrated	  with	  rose-­‐colored	  ink,	  for	  the	  revolution	  has	  taken	  on	  an	  image	  larger	  than	  life.	  To	  hear	  a	  Filipino	  who	  was	  on	  the	  side	  of	  the	  revolutionaries	  talk	  about	  EDSA	  today	  is	  to	  witness,	  generally,	  a	  display	  of	  emotion	  quite	  uncharacteristic	  of	  Filipinos.	  Pride	  is	  evident	  in	  the	  smile,	  in	  the	  wistful	  look	  of	  someone	  who	  would	  re-­‐live	  every	  second	  of	  the	  experience.	  EDSA	  participants	  gush	  about	  the	  power	  and	  unforgettable	  quality	  of	  those	  days	  in	  February.	  And	  indeed,	  that	  much	  is	  really	  undeniable.	  EDSA	  has	  not	  been	  forgotten,	  but	  that	  doesn’t	  quite	  mean	  it	  has	  been	  remembered	  accurately.	  	   The	  images	  of	  flowers	  in	  the	  barrels	  of	  guns	  and	  of	  people	  linking	  arms	  while	  the	  tanks	  approach	  paint	  too	  clean,	  too	  perfect,	  of	  a	  picture	  from	  that	  day.	  Professor	  Leloy	  Claudio	  of	  Ateneo	  de	  Manila	  University	  authored	  a	  ‘reassessment’	  of	  EDSA	  at	  the	  recognition	  that	  “the	  political	  behaviour	  of	  contemporary	  Filipinos	  tends	  to	  be	  shaped	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more	  by	  the	  ‘discursive	  EDSA’	  than	  the	  ‘real’	  one.”24	  In	  other	  words,	  EDSA	  has	  become	  too	  immortalized,	  the	  event	  too	  glorified	  for	  reality.	  This	  distinction	  is	  incredibly	  important,	  as	  the	  ideologies	  of	  EDSA	  have	  shaped	  much	  of	  the	  contemporary	  Filipino	  landscape	  and	  may	  even	  have	  “inimical	  consequences	  on	  efforts	  to	  expand	  the	  genuine	  democratic	  public	  sphere	  in	  the	  country.”25	  	  
Post-­Marcos	  Era:	  Formation	  of	  Elite	  Democracy	  	   After	  the	  Marcos	  dictatorship	  was	  overthrown,	  Philippine	  politics	  took	  the	  form	  of	  an	  elite	  democracy.	  Allegiance	  shifted	  from	  the	  US	  to	  the	  elite	  ruling	  families	  of	  the	  Philippines.	  Unfortunately,	  all	  of	  these	  families	  were	  from	  similar	  social	  and	  economic	  backgrounds,	  and	  so	  the	  parties	  all	  resembled	  each	  other.	  This	  lack	  of	  diversity	  meant	  that	  most	  political	  parties	  were	  serving	  the	  interests	  of	  very	  few,	  only	  those	  in	  their	  own	  classes.	  Corazon	  Aquino	  was	  president	  soon	  after	  Marcos,	  but	  even	  she	  was	  a	  descendant	  of	  an	  elite	  Filipino	  family.	  As	  much	  as	  she	  claimed	  to	  represent	  a	  wider	  class	  scope,	  she	  propagated	  elite	  democracy	  and	  restored	  cacique	  families	  of	  the	  Spanish	  colonial	  era.26	  	  	  	   Quimpo	  asserts	  that	  this	  cacique	  democracy	  functions	  as	  a	  patrimonial	  oligarchic	  state	  –	  a	  weak	  state	  preyed	  upon	  by	  a	  small	  government	  manned	  by	  the	  few	  who	  are	  not	  financially	  dependent	  on	  the	  state.	  In	  other	  words,	  the	  interests	  of	  the	  elite	  democracy	  outweigh	  the	  interests	  of	  the	  public,	  so	  the	  system	  works	  for	  the	  few	  instead	  of	  the	  many,	  the	  privileged	  instead	  of	  the	  poor.	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  Ibid.,	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While	  the	  privileged	  were	  working	  for	  their	  own	  benefit,	  inheriting	  the	  government	  from	  Marcos	  was	  not	  without	  its	  challenges.	  From	  Marcos,	  Cory	  Aquino	  had	  taken	  on	  a	  state	  in	  severe	  economic	  recession	  with	  a	  debt	  of	  27.2	  billion	  pesos,27	  the	  equivalent	  of	  approximately	  $680	  million	  US	  dollars	  at	  the	  time.	  In	  addition	  to	  its	  economic	  troubles,	  the	  change	  in	  government	  had	  incited	  riots	  and	  coup	  attempts	  by	  the	  Armed	  Forces	  of	  the	  Philippines	  (AFP)	  and	  an	  offshoot	  of	  the	  AFP,	  the	  Reform	  the	  Armed	  Forces	  Movement	  (RAM).	  Ostensibly,	  Aquino	  took	  solid	  measures	  to	  help	  the	  Philippines	  recover	  from	  the	  Marcos	  era.	  She	  decided	  to	  honor	  financial	  obligations,	  which	  involved	  recovery	  programs	  from	  the	  IMF	  and	  World	  Bank.	  Soon	  enough,	  foreign	  investment	  was	  back,	  but	  the	  country	  was	  bankrupt	  and	  the	  discrepancy	  between	  the	  rich	  and	  the	  poor	  only	  widened.	  The	  wealthiest	  ten	  percent	  of	  Filipinos	  held	  forty	  percent	  of	  the	  wealth,	  while	  the	  poorest	  thirty	  percent	  of	  Filipinos	  held	  ten	  percent	  of	  the	  wealth.28	  In	  the	  minds	  of	  some,	  Cory	  Aquino	  restored	  democracy,	  albeit,	  as	  stated	  above,	  an	  elite	  democracy,	  which	  did	  not	  address	  the	  concerns	  of	  the	  poor.	  
	  
Disputed	  Democracy:	  Politics	  of	  the	  Present	  	   The	  post-­‐EDSA	  Philippines	  certainly	  took	  on	  a	  new	  political	  visage,	  being	  “held	  up	  as	  a	  shining	  example	  of	  the	  restoration	  of	  democracy.”29	  However,	  this	  ‘democracy’	  is	  one	  in	  which	  “an	  elite	  few	  actually	  hold	  sway	  over	  the	  country’s	  economic	  and	  political	  life	  and	  resort	  to	  patronage,	  corruption,	  fraud,	  and	  force	  to	  maintain	  their	  hold	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  “The	  Left,	  Elections,	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on	  wealth	  and	  power,”	  a	  vision	  far	  from	  ideal.30	  Even	  as	  in	  colonial	  times,	  politicians	  are	  elected	  overwhelmingly	  by	  their	  personalities,	  at	  the	  expense	  of	  their	  political	  ideologies.	  “Political	  scientist	  James	  Putzel	  claims	  that	  Philippine	  democracy	  remains	  weak	  and	  shallow	  because	  of	  the	  mismatch	  between	  formal	  political	  institutions	  (free	  elections,	  universal	  suffrage,	  free	  expression,	  etc.)	  and	  entrenched	  informal	  institutions	  of	  patronage	  politics	  that	  still	  govern	  behavior.”31	  	  	  As	  one	  of	  these	  ‘entrenched’	  institutions,	  political	  parties	  are	  weak,	  with	  many	  parties’	  members	  swayed	  primarily	  by	  whom	  they	  know	  or	  by	  whom	  will	  bribe	  them.	  Because	  of	  the	  tenuous	  nature	  of	  this	  system,	  ‘wishy-­‐washy’	  is	  not	  an	  inaccurate	  descriptor.	  Indeed,	  as	  Filipino	  political	  scientist	  Felipe	  Miranda	  would	  say,	  “Political	  turncoatism	  is	  a	  venerable	  tradition.”32	  Phrased	  a	  bit	  more	  strongly,	  Nathan	  Quimpo	  would	  say	  political	  parties	  “have	  proven	  to	  be	  nebulous	  entities	  that	  can	  be	  set	  up,	  merged	  with	  others,	  split,	  resurrected,	  regurgitated,	  reconstituted,	  renamed,	  repackaged,	  recycled	  or	  flushed	  down	  the	  toilet	  anytime…	  institutionalizing	  political	  corruption	  in	  the	  country”	  along	  the	  way.33	  	  	  Most	  of	  those	  in	  the	  poorest	  classes	  consider	  themselves	  leftist	  on	  the	  political	  spectrum,	  but	  even	  then,	  very	  few	  politicians,	  even	  on	  the	  left,	  work	  for	  the	  poor.	  For	  instance,	  trapo	  is	  a	  word	  delineating	  a	  certain	  type	  of	  politician,	  a	  ‘traditional	  politician’.	  Or,	  literally	  in	  the	  vernacular,	  a	  dirty,	  wet	  rag.	  A	  politician	  tied	  up	  with	  the	  oligarchic	  elite	  has	  taken	  on	  this	  derogatory	  term	  because	  of	  such	  politicians’	  propensity	  to	  create	  a	  non-­‐level	  political	  playing	  field,	  most	  often	  to	  the	  detriment	  of	  the	  left	  in	  the	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  30	  Quimpo,	  “The	  Left,	  Elections,	  and	  the	  Political	  Party	  System	  in	  the	  Philippines,”	  4.	  31	  Ibid.,	  5.	  32	  Quimpo,	  “Trapo	  Parties.”	  33	  Ibid.	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Philippines,	  who	  often	  “rejected	  elections	  as	  ‘bourgeois’	  exercises	  and	  chose	  to	  boycott	  them	  and	  fight	  in	  other	  arenas.”34	  Nevertheless,	  the	  left	  must	  be	  involved	  in	  the	  political	  systems	  somehow	  if	  change	  is	  to	  be	  realized,	  and	  many	  on	  the	  left	  have	  realized	  this,	  creating	  their	  own	  parties.	  As	  the	  growth	  of	  these	  parties	  continues,	  much	  to	  the	  chagrin	  of	  these	  trapo	  politicians,	  those	  on	  the	  left	  will	  have	  about	  as	  much	  use	  for	  them	  as	  they	  have	  for	  trapos	  of	  the	  other	  variety!	  Benigno	  Aquino	  III,	  the	  son	  of	  Cory	  Aquino	  and	  the	  slain	  Ninoy,	  is	  the	  current	  president,	  and	  many	  question	  if	  his	  policies	  deviate	  very	  much	  from	  the	  government	  his	  mother	  led.	  In	  other	  words,	  many	  in	  the	  Philippines	  fear	  that	  the	  nepotism	  that	  plagued	  much	  of	  the	  country	  in	  the	  past	  has	  infiltrated	  its	  highest	  office	  and	  will	  prevent	  real	  change	  from	  occurring.	  While	  the	  sitting	  president	  has	  supported	  measures	  that	  promote	  the	  health	  of	  the	  poorer	  sectors	  of	  the	  population,	  particularly	  their	  reproductive	  health,	  and	  has	  taken	  steps	  to	  rid	  the	  government	  of	  corruption	  by	  impeaching	  a	  corrupt	  Chief	  Justice,	  the	  recent	  string	  of	  crooked	  presidents	  and	  Aquino’s	  deep	  connections	  to	  the	  cacique	  families	  of	  the	  past	  make	  some	  wary	  of	  his	  rule.	  He	  is	  popular	  among	  many	  though,	  and	  if	  he	  carries	  on	  his	  father’s	  legacy	  of	  fighting	  for	  those	  on	  the	  margins,	  even	  in	  face	  of	  opposition,	  the	  future	  is	  as	  bright	  as	  the	  sun	  on	  the	  Filipino	  flag.	  Even	  so,	  in	  many	  ways,	  the	  political	  system	  in	  the	  Philippines	  is	  stacked	  against	  the	  poor	  in	  overwhelming	  favor	  of	  the	  elite.	  ‘Democracy’	  is	  something	  of	  a	  misnomer	  for	  this	  system	  as	  a	  whole,	  and	  it	  functions	  as	  what	  I’d	  call	  ‘dubious	  democracy’	  for	  its	  unconvincing	  support	  of	  the	  voices	  from	  below.	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  34	  Quimpo,	  “The	  Left,	  Elections,	  and	  the	  Political	  Party	  System	  in	  the	  Philippines,”	  3.	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Under	  Siege	  from	  the	  Outside:	  Prevalence	  of	  Natural	  Disasters	  By	  virtue	  of	  both	  its	  positioning	  on	  the	  edge	  of	  the	  Pacific	  Rim	  and	  the	  fact	  that	  it	  is	  a	  large	  group	  of	  islands,	  the	  Philippines	  is	  particularly	  prone	  to	  being	  overwhelmed	  by	  natural	  disasters.	  Typhoons,	  tsunamis,	  and	  volcanic	  eruptions	  alike	  have	  the	  power	  to	  affect	  the	  country’s	  economy	  and	  livelihood.	  Of	  course,	  natural	  disasters	  are	  interconnected	  to	  many	  other	  issues	  in	  the	  Philippines	  –	  natural	  disasters	  are	  hastened	  by	  climate	  change	  and	  human-­‐created	  ecological	  issues,	  natural	  disasters	  affect	  the	  running	  of	  the	  political	  system	  by	  holding	  the	  attention	  of	  lawmakers,	  law	  enforcement,	  and	  public	  servants,	  natural	  disasters	  can	  seize	  scarce	  resources	  like	  money	  and	  supplies	  in	  order	  to	  be	  allayed,	  and	  certainly	  natural	  disasters	  can	  function	  to	  maintain	  and	  even	  widen	  the	  gap	  between	  the	  rich	  and	  the	  poor.	  Natural	  disasters	  are	  never	  inconsequential	  events,	  but	  perhaps	  even	  more	  so	  in	  the	  Philippines	  because	  of	  the	  country’s	  fragile	  balance	  of	  power	  and	  resources.	  The	  risks	  from	  natural	  disasters	  threatening	  the	  lives	  of	  Filipinos	  on	  a	  daily	  basis	  is	  an	  even	  greater	  cause	  for	  alarm	  given	  the	  hand	  of	  society	  in	  creating	  them.	  These	  are	  not	  extraordinary	  events	  that	  occur	  every	  century	  but	  rather	  have	  been	  annual	  events.	  In	  recent	  years,	  the	  Philippines	  sustained	  heavily	  destructive	  storms	  Typhoon	  Ondoy	  in	  2010,	  Typhoon	  Sedong	  in	  2011,	  and	  Typhoon	  Bopha	  in	  2012,	  all	  three	  ranking	  as	  three	  of	  the	  most	  destructive	  typhoons	  in	  Philippine	  history	  and	  the	  most	  recent	  pair	  being	  among	  the	  top	  ten	  deadliest	  in	  Philippine	  history,	  sweeping	  away	  the	  lives	  of	  over	  1,000	  people	  each.	  Furthermore,	  in	  2008	  alone,	  over	  five	  million	  people	  felt	  the	  effects	  of	  eight	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typhoons,	  whether	  though	  damage	  or	  loss	  of	  property,	  or	  casualties	  of	  loved	  ones.35	  	  	  While	  the	  oceans	  rocked,	  the	  lava	  rolled,	  and	  1991	  saw	  the	  twentieth	  century’s	  largest	  volcanic	  eruption,	  a	  blast	  from	  Mount	  Pinatubo,	  northwest	  of	  Manila	  on	  the	  island	  of	  Luzon.	  Because	  Manila	  is	  such	  a	  densely	  populated	  city,	  the	  effects	  of	  Mount	  Pinatubo’s	  explosion	  were	  felt	  by	  many.	  Tens	  of	  thousands	  of	  people	  had	  to	  be	  evacuated,	  including	  US	  soldiers	  and	  their	  families	  on	  the	  Clark	  Air	  Force	  Base,	  and	  much	  more	  gravely,	  nearly	  one	  thousand	  people	  were	  killed	  by	  the	  effects	  of	  the	  Pinatubo	  eruption.36	  Typhoons	  and	  volcanoes	  alike	  demonstrate	  the	  fragile	  balance	  in	  which	  this	  country	  constantly	  hangs,	  far	  from	  assured	  of	  tomorrow.	  “However,	  the	  disproportionate	  vulnerability	  of	  Asia	  to	  natural	  disasters	  is	  not	  simply	  a	  question	  of	  geography	  but	  is	  also	  a	  matter	  of	  demographic	  differences,	  exacerbated	  in	  more	  recent	  centuries	  by	  the	  unequal	  terms	  of	  international	  trade.	  The	  inhabitants	  of	  less	  developed	  countries	  are	  three	  to	  four	  times	  more	  likely	  to	  die	  through	  natural	  hazard	  than	  those	  in	  more	  developed	  ones	  (Smith	  1996:	  8).”37	  In	  other	  words,	  tropical	  storms	  make	  an	  option	  for	  the	  poor;	  what	  does	  it	  say	  about	  our	  society	  when	  people	  don’t?	  	  
	  
Under	  Siege	  from	  the	  Inside:	  Ecological	  Issues	  and	  the	  Slums	  in	  the	  Philippines	  Upon	  arrival	  to	  Manila,	  a	  person’s	  senses	  make	  many	  things	  apparent	  –	  the	  humidity	  is	  felt,	  the	  smog	  is	  smelled,	  the	  engines	  and	  horns	  of	  the	  trikes	  are	  heard,	  and	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  35	  Philippine	  Atmospheric,	  Geophysical	  and	  Astronomical	  Services	  Administration	  (PAGASA),	  “Member	  Report	  to	  the	  ESCAP/WMO	  Typhoon	  Committee,”	  (January	  2009),	  14.	  36	  “Ashfall,	  Pyroclastic	  Flow,	  Lahar:	  the	  Aftermath,”	  Pinatubo	  Volcano,	  ABS-­‐CBN.	  http://park.org/Philippines/pinatubo/page5.html	  (accessed	  April,	  28,	  2013).	  37	  Greg	  Bankoff.	  “A	  history	  of	  poverty:	  the	  politics	  of	  natural	  disasters	  in	  the	  Philippines,	  1985-­‐95.”	  The	  Pacific	  Review	  12.3,	  1999,	  384.	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perhaps	  sweet	  bananaque	  from	  a	  street	  vendor	  is	  tasted.	  What	  can	  be	  most	  striking	  for	  a	  first-­‐time	  visitor	  though,	  is	  the	  sight	  of	  the	  poverty.	  Manifested	  through	  slums	  and	  beggars	  alike,	  the	  sight	  of	  the	  poverty	  is	  frankly	  overwhelming,	  and	  it	  takes	  several	  weeks	  in	  the	  country	  before	  retinas	  reconcile	  with	  the	  existence	  of	  such	  a	  state.	  Urban	  poverty	  in	  the	  Philippines	  is	  closely	  linked	  to	  the	  environmental	  issues	  plaguing	  the	  country.	  Essentially,	  the	  slums	  came	  about	  as	  the	  result	  of	  mass	  migrations	  to	  urban	  areas	  that	  the	  land	  and	  communities	  simply	  could	  not	  handle,	  depriving	  these	  newcomers	  of	  basic	  necessities.	  Studies	  show	  the	  slums	  are	  growing	  at	  an	  even	  quicker	  annual	  rate	  (3.5%)	  than	  urban	  areas	  in	  general	  (2.3%),	  making	  the	  slums	  liable	  to	  expand	  quickly	  without	  regard	  to	  surrounding	  areas,	  local	  communities,	  or	  sustainability.38	  The	  most	  evident	  problem	  with	  this	  is	  that	  these	  areas	  lack	  the	  resources	  to	  accommodate	  this	  swell	  in	  population.	  The	  people,	  as	  any	  visitor’s	  eyes	  will	  perceive,	  are	  left	  with	  scant	  food,	  water,	  and	  space.	  Prospects,	  too,	  are	  grim,	  for	  if	  trends	  continue,	  by	  the	  year	  2050,	  Metro	  Manila	  slums	  will	  house	  over	  nine	  million	  people,39	  a	  figure	  that	  would	  comprise	  over	  half	  of	  Metro	  Manila’s	  population.40	  	  Clearly,	  such	  numbers	  are	  unsustainable;	  city	  dwellers	  would	  be	  in	  an	  even	  worse	  state	  than	  they	  are	  now,	  with	  already	  limited	  resources	  spread	  even	  more	  thinly.	  So	  what	  is	  taking	  these	  people	  to	  the	  Manila	  area?	  An	  unattainable	  fantasy	  of	  a	  better	  life	  promulgated	  by	  the	  absurdly	  small	  number	  of	  success	  stories	  of	  those	  who	  do	  move	  to	  large	  urban	  centers	  like	  Manila	  or	  Cebu	  inspire	  those	  considering	  the	  move	  to	  actually	  do	  so.	  They	  move	  with	  the	  hope	  of	  finding	  a	  place	  where	  they	  can	  form	  new	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  38	  Marife	  M.	  Ballesteros,	  “Linking	  Poverty	  and	  the	  Environment:	  Evidence	  from	  Slums	  in	  Philippine	  Cities,”	  Philippine	  Discussion	  Paper	  Series	  33	  (December	  2010),	  5.	  39	  Ballesteros,	  “Linking	  Poverty	  and	  the	  Environment,”	  1.	  40	  Ibid.,	  6.	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lives,	  imagining	  jobs,	  opportunities	  for	  a	  steady	  income,	  readily-­‐available	  resources,	  but	  instead	  finding	  slums	  “characterized	  by	  poor	  sanitation,	  overcrowded	  and	  crude	  habitation,	  inadequate	  water	  supply,	  hazardous	  location	  and	  insecurity	  of	  tenure,”	  hardly	  the	  ideal	  place	  to	  begin	  a	  new	  life.	  41	  While	  the	  air	  in	  outer	  provinces	  is	  often	  fresh,	  migrants	  will	  discover	  in	  Manila	  the	  immense	  amount	  of	  smog	  present,	  only	  amplified	  by	  the	  “increased	  use	  of	  motorbikes	  and	  tricycles	  which	  are	  the	  main	  transport	  systems	  among	  low	  income	  households	  and	  also	  a	  source	  of	  livelihood	  for	  some	  families.”42	  	  This	  is	  just	  one	  example	  of	  the	  sad	  duality	  in	  the	  Philippines	  –	  often	  that	  which	  the	  culture	  has	  made	  necessary	  for	  survival,	  like	  driving	  a	  trike	  or	  a	  jeepney	  to	  make	  a	  living,	  is	  contributing	  to	  the	  destruction	  of	  the	  environment,	  a	  necessary	  evil	  in	  order	  to	  survive.	  Evil	  as	  they	  are,	  in	  the	  present	  state	  of	  the	  Philippines,	  there	  are	  four	  issues	  at	  the	  root	  of	  most	  environmental	  problems:	  air	  pollution,	  congestion,	  flooding,	  and	  water	  pollution.	  In	  addition	  to	  the	  immense	  amount	  of	  traffic	  flowing	  through	  Manila	  on	  a	  daily	  basis,	  another	  large	  contributor	  to	  air	  pollution	  is	  the	  “burning	  specifically	  of	  industrial	  waste	  [that]	  releases	  furans	  and	  dioxins	  and	  particulates	  which	  are	  carcinogenic,”	  the	  practice	  of	  which	  is	  “tolerated	  by	  both	  local	  government	  and	  community”	  and	  is	  sadly	  quite	  common	  among	  slum	  communities.43	  Such	  a	  practice	  not	  only	  decimates	  the	  health	  of	  the	  local	  population,	  but	  also	  creates	  a	  general	  disregard,	  even	  apathy,	  for	  the	  environment	  when	  a	  harmful	  practice	  has	  a	  quick	  and	  convenient	  result.	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  41Ballesteros,	  “Linking	  Poverty	  and	  the	  Environment,”	  6.	  42	  Ibid.	  43	  Ibid.,	  13.	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Such	  an	  ostensible	  apathy	  among	  many	  does	  not	  bode	  well	  for	  the	  country.	  One	  area	  in	  which	  this	  can	  be	  seen	  quite	  clearly	  is	  the	  enormous	  amount	  of	  trash	  generated	  by	  individuals,	  cities,	  and	  provinces	  alike.	  According	  to	  statistics	  in	  2008,	  Metro	  Manila	  generated	  around	  seven	  thousand	  tons	  of	  solid	  waste	  on	  a	  daily	  basis,	  and	  only	  about	  10%	  of	  that	  was	  utilized	  positively,	  that	  is	  recycled	  or	  composted.44	  	  For	  the	  over	  90%	  of	  trash	  that	  is	  not	  handled	  well,	  many	  contaminants	  are	  generated,	  dirtying	  creeks,	  streams,	  and	  streets	  to	  the	  point	  where	  four	  rivers	  in	  the	  area	  had	  been	  declared	  biologically	  dead,45	  and	  other	  bodies	  of	  water	  are	  not	  far	  behind.	  Such	  a	  consequence	  comes	  about	  because	  of	  the	  sheer	  amount	  of	  trash	  generated	  by	  urban	  environments,	  which	  assuredly	  can	  be	  cut	  back	  with	  small	  measures	  taken	  by	  its	  communities	  and	  businesses,	  particularly	  the	  latter.	  In	  the	  Philippines,	  one	  part	  of	  the	  lifestyle	  that	  contributes	  immensely	  to	  the	  amount	  of	  trash	  generated	  is	  the	  sachet	  culture.	  Often,	  the	  urban	  poor	  only	  have	  enough	  money	  to	  buy	  essential	  products	  packaged	  in	  small	  sachets,	  often	  single-­‐use	  products,	  which	  then	  end	  up	  getting	  thrown	  away,	  contributing	  immensely	  to	  the	  size	  of	  dumpsites.	  Sadly,	  out	  of	  desperation,	  many	  Filipinos	  are	  forced	  to	  live	  on	  these	  dumpsites	  because	  they	  have	  nowhere	  else	  to	  go.	  	  Of	  course,	  the	  environment	  is	  not	  the	  only	  entity	  affected	  by	  these	  unsustainable	  practices,	  for	  these	  environmental	  conditions	  can	  contribute	  to	  mental	  health	  issues,	  “fragile	  family	  relations,	  …	  irritation	  and	  frustration,	  poor	  school	  performance	  of	  children	  and	  higher	  vulnerability	  to	  commit	  crimes	  and	  violence.”46	  This	  interconnectedness	  of	  the	  environment	  demonstrates	  just	  how	  much	  local	  communities	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  44	  Raquel	  Austria-­‐Naciongayo,	  “Philippine	  Environment”	  (lecture,	  Ateneo	  de	  Manila	  University,	  Manila,	  Philippines,	  April	  13,	  2012).	  45	  Ibid.	  46	  Ballesteros,	  “Linking	  Poverty	  and	  the	  Environment,”	  16.	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depend	  on	  the	  health	  of	  nature	  for	  the	  sake	  of	  their	  own	  wellbeing.	  Indeed,	  the	  examples	  above	  indicate	  that	  the	  rapid	  growth	  of	  the	  urban	  environment	  leading	  to	  the	  expansion	  of	  the	  slums	  affects	  the	  health	  and	  safety	  of	  the	  people	  and	  the	  environment	  itself.	   	  	   All	  the	  factors	  above,	  along	  with	  many	  more,	  combine	  to	  create	  a	  very	  tough	  living	  environment,	  one	  in	  which	  most	  are	  marginalized	  while	  the	  few	  rise	  to	  the	  top	  of	  the	  social	  and	  political	  ladder.	  Seen	  as	  a	  valuable	  tool	  for	  its	  geographic	  position	  in	  the	  world,	  the	  Philippines	  has	  a	  long	  history	  of	  colonialism	  that	  shaped	  its	  political	  and	  social	  landscapes,	  most	  often	  to	  the	  detriment	  of	  the	  poor	  and	  the	  native	  populations.	  Catholicism	  was	  just	  a	  part	  of	  a	  larger	  picture	  in	  which	  Spain	  exerted	  what	  the	  Filipinos	  believed	  to	  be	  an	  undue	  amount	  of	  control	  over	  these	  islands.	  Another	  consequence	  of	  Spanish	  rule	  were	  the	  political	  systems,	  like	  the	  patron-­‐client	  framework,	  that	  ended	  up	  affecting	  the	  Philippine	  politics	  for	  long	  after	  the	  Spanish	  were	  out	  of	  power.	  In	  these	  systems,	  politicians’	  personalities	  and	  favors	  for	  communities	  were	  the	  driving	  factors	  for	  their	  election,	  rather	  than	  their	  policies,	  creating	  a	  climate	  in	  which	  very	  little	  was	  done	  on	  behalf	  of	  the	  poor.	  Even	  today,	  politics	  in	  the	  Philippines	  is	  slow	  moving,	  with	  very	  little	  accomplished	  from	  day	  to	  day.	  Intimately	  tied	  with	  politics	  in	  the	  Philippines	  is	  the	  environment,	  accommodating	  slums	  and	  unclean	  water	  and	  air	  alike.	  The	  frequent	  occurrence	  of	  natural	  disasters	  also	  does	  not	  help,	  as	  yearly	  typhoons	  divert	  money	  and	  manpower	  away	  from	  programs	  and	  policies	  that	  could	  help	  the	  environment	  and	  could	  potentially	  create	  a	  better	  living	  situation	  for	  all,	  especially	  those	  in	  slums.	  The	  dearth	  of	  such	  programs	  is	  simply	  another	  manner	  in	  which	  the	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poor	  are	  more	  negatively	  affected	  than	  the	  rich.	  Furthermore,	  the	  convergence	  of	  all	  the	  above	  factors,	  particularly	  the	  concentration	  of	  power	  into	  the	  hands	  of	  a	  few,	  has	  contributed	  to	  “the	  widening	  gap	  between	  the	  rich	  and	  the	  poor,	  with	  the	  middle	  class	  remaining	  relatively	  small	  in	  number	  and	  stuck	  with	  the	  poorer	  rather	  than	  richer	  segments	  of	  the	  society.”47	  With	  most	  Filipinos	  in	  vulnerable	  situations	  in	  the	  violent	  structures	  of	  their	  society,	  an	  approach	  like	  liberation	  theology	  could	  speak	  to	  their	  situation	  and	  act	  as	  a	  catalyst	  to	  address	  the	  above	  issues	  in	  a	  manner	  that	  promotes	  the	  dignity	  of	  all	  Filipinos,	  but	  especially	  the	  poor.	  
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  47	  Curaming	  and	  Claudio,	  “A	  Historical	  (re)Assessment	  of	  EDSA	  ‘People	  Power’	  (1986),”	  4.	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Chapter	  2:	  	  
Growing	  Where	  Planted:	  The	  Methodology,	  History,	  and	  
Criticisms	  of	  Liberation	  Theology	  in	  Latin	  America	  	  	  “If	  you've	  come	  here	  to	  help	  me,	  you're	  wasting	  your	  time.	  	  
But	  if	  you've	  come	  because	  your	  liberation	  
	  is	  bound	  up	  with	  mine,	  then	  let	  us	  work	  together.”	  -­‐	  Lilla	  Watson	  	  	   As	  heinous	  as	  the	  conditions	  in	  the	  Philippines	  are,	  they	  are	  certainly	  not	  unique	  to	  the	  country	  or	  the	  region.	  Latin	  America	  has	  dealt	  with	  many	  of	  the	  same	  issues,	  including	  colonialism,	  inefficient	  political	  systems	  that	  favor	  the	  rich,	  and	  environmental	  catastrophes;	  liberation	  theology	  stepped	  in	  as	  a	  guide	  for	  the	  poor	  to	  view	  their	  situation.	  The	  importance	  of	  the	  Catholic	  Church	  in	  the	  Philippines	  cannot	  go	  unmentioned	  when	  dealing	  with	  the	  realities	  of	  the	  Philippines,	  and	  indeed,	  any	  sort	  of	  liberation	  from	  the	  horrors	  of	  the	  everyday	  must	  involve	  the	  Church.	  This	  chapter	  will	  first	  explore	  the	  genesis	  of	  liberation	  theology	  in	  Latin	  America	  to	  provide	  a	  background	  with	  which	  to	  answer	  the	  question	  of	  whether,	  in	  the	  Philippines,	  a	  new	  way	  of	  seeing	  the	  world	  and	  a	  new	  way	  of	  seeing	  God	  can	  come	  about	  from	  the	  ideas	  of	  liberation	  theology.	  Second	  of	  all,	  there	  are	  certain	  key	  components	  that	  define	  liberation	  theology	  that	  would	  be	  present	  in	  an	  understanding	  of	  the	  theology	  in	  any	  context,	  including	  the	  tools	  of	  accompaniment	  and	  the	  preferential	  option	  for	  the	  poor.	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Finally,	  the	  criticisms	  levied	  upon	  liberation	  theology	  in	  Latin	  America	  would	  certainly	  not	  be	  absent	  in	  a	  Filipino	  context	  and	  so	  will	  be	  addressed	  honestly	  and	  with	  a	  view	  toward	  reality.	  
	  
The	  Beginnings	  of	  Liberation	  Theology	  Around	  the	  time	  that	  Ferdinand	  Magellan	  stumbled	  upon	  the	  Philippines	  in	  1521,	  a	  similar	  movement	  toward	  expansion	  was	  underway	  in	  the	  New	  World,	  much	  of	  which	  would	  become	  the	  countries	  of	  Latin	  America	  and	  whose	  people	  would	  be	  deeply	  affected	  by	  the	  colonial	  influence.	  Spain,	  along	  with	  numerous	  other	  European	  countries,	  imposed	  religion	  and	  slavery	  alike	  on	  the	  indigenous	  people,	  but	  not	  all	  Spaniards	  supported	  these	  structures.	  Voices	  like	  Bartolomé	  de	  las	  Casas	  and	  Padre	  Antonio	  Vieira	  condemned	  the	  physical	  enslavement	  of	  these	  people.	  Their	  call	  was	  to	  recognize	  the	  humanity	  of	  native	  persons,	  a	  revolutionary	  idea	  in	  and	  of	  itself	  at	  the	  time.	  Alluding	  to	  the	  unpredictably	  of	  life,	  Vieira	  said	  that	  “with	  a	  minor	  slip	  [slave	  owners]	  may	  find	  [themselves]	  in	  the	  same	  condition”	  as	  the	  slaves.48	  To	  this	  end,	  Vieira	  begged	  that	  masters	  be	  merciful	  and	  hear	  the	  cries	  of	  their	  slaves.	  Thus,	  even	  centuries	  before	  bishops	  converged	  in	  Latin	  American	  cities	  or	  the	  words	  “opción	  por	  los	  pobres”	  were	  ever	  uttered	  together,	  there	  were	  people	  acting	  as	  inspirational	  examples	  of	  the	  value	  of	  recognizing	  the	  humanity	  of	  ‘the	  other.’	  	  The	  parallels	  between	  Latin	  America	  and	  the	  Philippines	  are	  also	  clearer	  as	  their	  colonial	  histories	  are	  surveyed,	  for	  these	  histories	  played	  a	  large	  role	  in	  the	  dawn	  of	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  48	  “Two	  Slaveries	  –	  The	  Sermons	  of	  Padre	  Antonio	  Vieira,	  Salvador,	  Bahia	  and	  São	  Luís	  do	  Maranhão,”	  Colonial	  Latin	  America:	  A	  Documentary	  History,	  ed.	  Kenneth	  Mills,	  William	  B.	  Taylor,	  and	  Sandra	  Lauderdale	  Graham	  (Lanham,	  MD:	  Rowman	  &	  Littlefield,	  2002),	  227.	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liberation	  theology.	  The	  direct	  groundwork	  for	  liberation	  theology	  was	  laid	  in	  the	  early	  twentieth	  century	  as	  cities	  in	  Latin	  America	  began	  to	  further	  urbanize,	  bringing	  more	  people,	  technology,	  and	  ideas	  into	  contact	  with	  each	  other.	  Even	  while	  antiquated	  and	  falling	  behind	  with	  the	  advent	  of	  modernity,	  the	  Church	  had	  supposed	  a	  strong	  hold	  on	  the	  people	  of	  Latin	  America;	  however,	  as	  Christian	  Smith	  tells	  in	  The	  Emergence	  of	  
Liberation	  Theology,	  “the	  Church	  had	  overestimated	  its	  popular	  influence…	  [and]	  increasingly	  found	  itself,	  in	  the	  first	  decades	  of	  the	  twentieth	  century,	  unsuccessfully	  competing	  for	  the	  allegiances	  of	  the	  people”	  against	  many	  a	  new	  movement.49	  With	  the	  advent	  of	  the	  New	  Christendom	  project,	  the	  education	  of	  a	  significant	  number	  of	  Latin	  American	  theologians	  in	  Europe	  in	  the	  wake	  of	  World	  War	  II,	  and	  the	  ineffectiveness	  of	  First	  World	  intervention	  and	  aid,	  two	  important	  phenomena	  took	  place.	  First,	  previously	  unheard	  people	  began	  to	  raise	  their	  voices,	  criticizing	  “the	  poverty	  and	  violence	  of	  capitalism.”50	  Second,	  alongside	  this	  revolution,	  and	  with	  the	  wider	  worldview	  of	  Latin	  American	  scholars,	  came	  the	  idea	  of	  dependency	  theory.	  This	  theory	  was	  born	  when	  those	  voices	  crying	  out	  also	  questioned	  why	  the	  poor	  were	  poor.	  	  Shouting	  louder	  than	  the	  capitalists	  who	  asserted	  that	  a	  lack	  of	  initiative	  to	  develop	  industrially	  kept	  the	  poor	  in	  shambles	  were	  the	  voices	  who	  recognized	  that	  it	  is	  in	  the	  interest	  of	  the	  wealthy	  countries	  to	  keep	  the	  poor	  the	  way	  they	  are,	  to	  retain	  the	  status	  quo	  that	  so	  favors	  the	  rich.	  In	  other	  words,	  the	  wealthy	  benefit	  when	  the	  poor	  are	  exploited.	  There	  is	  necessarily	  a	  Third	  World	  loss	  to	  a	  First	  World	  gain:	  when	  prices	  are	  kept	  low	  for	  the	  First	  World,	  the	  laborers	  working	  in	  the	  Third	  World	  make	  next	  to	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  49	  Christian	  Smith,	  The	  Emergence	  of	  Liberation	  Theology:	  Radical	  Religion	  and	  Social	  Movement	  
Theory	  (Chicago:	  University	  of	  Chicago,	  1991),	  14.	  50	  Smith,	  Emergence	  of	  Liberation	  Theology,	  16.	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nothing	  for	  wages;	  when	  the	  First	  World	  demands	  higher	  productivity,	  the	  Third	  World	  loses	  time	  and	  energy	  trying	  to	  appease	  their	  oppressors.	  The	  voices	  on	  the	  margins	  were	  beginning	  to	  vocalize	  and	  denounce	  these	  discrepancies	  with	  the	  recognition	  that	  the	  answer	  was	  not	  further	  development.	  The	  structures	  in	  place	  were	  and	  had	  been	  unjust;	  what	  was	  needed	  was	  liberation.	  	  Often	  referred	  to	  as	  the	  ‘Father	  of	  Liberation	  Theology,’	  Peruvian	  theologian	  Gustavo	  Gutiérrez	  assessed	  the	  situation	  of	  Latin	  America	  and	  concluded	  that,	  more	  than	  simply	  a	  new	  theme	  for	  reflection,	  there	  needed	  to	  be	  a	  reorientation	  of	  thinking,	  a	  new	  way	  of	  doing.	  The	  poor	  had	  done	  enough	  reflecting	  on	  their	  own	  situation,	  enough	  reflecting	  on	  how	  they	  would	  eventually	  be	  delivered	  from	  this	  First	  World-­‐imposed	  hell.	  Indeed,	  the	  effort	  of	  liberation	  needed	  a	  new	  theology:	  a	  theology	  that	  would	  provide	  a	  new	  view	  on	  the	  world;	  a	  theology	  that	  would	  be	  rooted	  in	  the	  here	  and	  now	  with	  a	  look	  to	  the	  future;	  a	  theology	  that	  could	  provide	  the	  hope	  of	  throwing	  off	  the	  chains	  of	  the	  oppressor	  for	  good.	  In	  the	  old	  model	  of	  theology,	  the	  Church	  was	  the	  fount	  of	  knowledge	  and	  truth,	  imparting	  it	  to	  those	  privileged	  enough	  to	  listen.	  This	  top-­‐down	  model	  of	  knowledge	  emphasized	  the	  institution	  as	  teacher	  and	  gave	  little	  credit	  to	  the	  lived	  everyday	  of	  the	  believers.	  With	  a	  sage	  acknowledgement	  of	  the	  poor,	  Vatican	  II	  bishops	  asserted	  truth	  is	  to	  be	  found	  in	  the	  world	  in	  the	  daily	  experiences	  and	  struggles	  of	  the	  poor.	  Moreover,	  these	  bishops	  emphasized	  that	  the	  Church	  is	  called	  to	  identify	  with	  those	  with	  whom	  Christ	  identified,	  that	  is,	  the	  marginalized.	  As	  Gustavo	  Gutiérrez	  so	  beautifully	  puts	  it,	  we	  have	  the	  call	  “to	  have	  the	  capacity	  to	  be	  moved	  in	  the	  presence	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of	  a	  person	  who	  is	  abused	  and	  suffering	  and	  to	  effectively	  act.”51	  Earlier	  theologies	  had	  not	  placed	  any	  emphasis	  on	  the	  experience	  of	  the	  poor,	  and	  suddenly	  there	  was	  a	  claim	  that	  there	  was	  much	  to	  be	  learned	  outside	  of	  the	  Church.	  This	  inversion	  of	  revelation	  came	  with	  a	  deeper	  immersion	  in	  the	  life	  of	  the	  poor,	  what	  Gutiérrez	  often	  speaks	  of	  as	  “sinking	  roots	  into	  the	  human	  condition.”52	  Theologians	  came	  to	  live	  and	  study	  in	  Latin	  America,	  and	  comunidades	  eclesiais	  de	  base	  came	  together	  to	  pray,	  read	  the	  Bible,	  and	  reflect	  on	  Scripture	  in	  the	  context	  of	  their	  own	  lives.	  Out	  of	  these	  encounters	  came	  the	  new	  way	  in	  which	  liberation	  theology	  was	  carried	  out:	  from	  the	  ground	  up.	  	   Another	  occurrence	  integral	  to	  the	  development	  of	  liberation	  theology	  was	  the	  Latin	  American	  bishops’	  conferences,	  which	  provided	  methodologies	  for	  liberation.	  Notably	  in	  Medellín,	  Colombia	  in	  1968,	  one	  CELAM53	  conference	  articulated	  the	  see-­‐judge-­‐act	  methodology	  (described	  further	  on	  in	  this	  document)	  of	  doing	  liberation,	  with	  the	  recognition	  that	  praxis	  comes	  before	  reflection:	  “Before	  we	  do	  theology	  we	  have	  to	  do	  liberation,”	  says	  Clodovis	  Boff.54	  Medellín	  promulgated	  the	  Vatican	  II	  idea	  of	  looking	  to	  the	  “signs	  of	  the	  times”	  and	  questioning	  the	  reality	  in	  which	  the	  world	  exists.	  This	  demands	  immersion	  with	  the	  poor	  and	  a	  long	  look	  at	  reality,	  only	  then	  followed	  by	  the	  formulation	  of	  a	  comprehensive	  theology	  to	  address	  the	  situation.	  	   Complementing	  the	  see-­‐judge-­‐act	  model	  is	  another	  product	  of	  a	  bishops’	  conference,	  the	  preferential	  option	  for	  the	  poor,	  which	  was	  delineated	  at	  the	  Puebla	  Conference	  in	  1979.	  In	  short,	  while	  God’s	  love	  is	  equal,	  God	  has	  a	  preferential	  love	  for	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  51	  Gustavo	  Gutiérrez,	  Gustavo	  Gutiérrez:	  Essential	  Writings,	  edited	  by	  James	  B.	  Nickoloff	  	  (Maryknoll,	  NY:	  Orbis,	  2003),	  72.	  52	  Gutiérrez,	  Essential	  Writings,	  66.	  53	  Consejo	  Episcopal	  Latin	  Americano,	  Latin	  American	  Episcopal	  Conference	  54	  Jon	  Sobrino,	  and	  Ignacio	  Ellacuría,	  ed.	  Systematic	  Theology:	  Perspectives	  from	  Liberation	  
Theology	  (Maryknoll,	  NY:	  Orbis,	  1996),	  10.	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the	  oppressed,	  which	  can	  only	  be	  understood	  from	  the	  perspective	  of	  the	  poor.	  	  Such	  radical	  changes	  in	  thinking	  certainly	  did	  entail	  Gutiérrez’s	  ‘new	  theology,’	  and	  within	  this	  new	  theology,	  there	  were	  also	  marked	  changes	  in	  the	  understanding	  of	  salvation,	  Christ,	  and	  the	  Church.	  Just	  as	  sin	  was	  previously	  seen	  as	  an	  individual	  fault,	  so	  too	  had	  salvation	  been	  seen	  as	  an	  individual	  quest	  between	  the	  person	  and	  God.	  Rather,	  liberation	  theology	  indicates	  that	  sin	  and	  salvation	  alike	  are	  intimately	  involved	  in	  social,	  political,	  and	  economic	  structures,	  and	  cultures	  contribute	  to	  these	  structures	  via	  their	  participation	  and	  implicit	  support.	  Simply	  put,	  salvation	  and	  human	  history	  are	  one,	  for	  an	  “intimate	  relationship	  exists	  between	  the	  kingdom	  and	  the	  elimination	  of	  poverty	  and	  misery.”55	  In	  terms	  of	  a	  new	  understanding	  of	  Jesus,	  liberation	  theology	  pointed	  to	  Christ’s	  message	  of	  a	  reallocation	  of	  power	  as	  a	  threat	  to	  the	  established	  order	  of	  the	  day.	  Jesus	  was	  a	  revolutionary	  figure,	  and	  a	  reading	  of	  the	  Scriptures	  in	  light	  of	  an	  oppressive	  society	  not	  only	  empowers	  the	  poor,	  for	  Christ	  chose	  to	  walk	  with	  the	  poor,	  but	  also	  explains	  why	  “the	  aspirations	  and	  struggles	  of	  the	  poor	  for	  liberation	  are	  a	  threat	  to	  the	  great	  ones	  of	  this	  world.”56	  Finally,	  a	  new	  ecclesiology	  emerged	  from	  the	  liberation	  theology	  movement.	  Again,	  the	  Church	  came	  to	  be	  understood	  as	  a	  church	  of	  the	  poor	  with	  an	  emphasis	  on	  “Christian	  existence	  in	  the	  community	  over	  organization	  and	  functional	  differentiation.”57	  	  In	  this	  way,	  the	  Church	  became	  an	  embodiment	  of	  God’s	  universal	  love,	  and	  as	  a	  sign	  of	  God’s	  Reign	  in	  the	  world.	  The	  Church	  pointed	  toward	  the	  salvific	  future,	  “while	  nevertheless	  positing	  effective	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liberative	  acts	  even	  in	  the	  present.”58	  	  In	  conjunction	  with	  Vatican	  II,	  “the	  more	  humble	  ‘pilgrim’	  status	  of	  the	  Church,	  journeying	  alongside	  the	  rest	  of	  humankind”	  was	  affirmed	  in	  the	  light	  of	  liberation.59	  	  Just	  as	  Pope	  John	  XXIII	  asserted	  the	  windows	  of	  the	  Church	  had	  to	  be	  figuratively	  thrown	  open	  to	  let	  fresh	  air	  in	  during	  Vatican	  II,	  Gutiérrez’s	  ‘new	  theology’	  threw	  open	  the	  windows	  of	  a	  stale-­‐air	  theology	  to	  allow	  fresh	  understandings	  of	  salvation,	  Christ,	  and	  the	  Church.	  	  
Classifying	  the	  Theology	  of	  Liberation	  Gutiérrez	  had	  laid	  the	  foundation	  of	  liberation,	  formulating	  theory	  and	  how	  the	  theology	  would	  function	  among	  the	  people.	  Liberation	  theology	  only	  grew	  as	  numerous	  tools	  and	  methodologies	  of	  the	  theology	  were	  articulated	  in	  meetings	  of	  bishops	  and	  gatherings	  of	  the	  poor	  alike.	  Described	  in	  greater	  detail	  below	  are	  three	  of	  the	  most	  important:	  the	  preferential	  option	  for	  the	  poor,	  accompaniment,	  and	  the	  see-­‐judge-­‐act	  model.	  
	  
The	  Preferential	  Option	  for	  the	  Poor	  and	  God’s	  Love	  
Essential to the idea of liberation theology is the concept of the preferential option for 
the poor, or the understanding that, while God’s love is universal, God has a unique and 
overwhelming love for the poor. Even though a special love for the poor might seem out of 
character for an all-loving, seemingly ‘equally loving’ God, God’s love cannot be universal 
unless it is preferential. That is, because the poor are oppressed, God must be especially 
devoted to them and be on their side even more so. A neutral stance or, even worse, silence is 	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complicit with the oppressors and consent to the status quo, so God, actively working for the 
dignity of God’s own creation, must be on the side of the poor. If God	  was	  not	  on	  the	  side	  of	  the	  poor,	  the	  poor	  may	  very	  well	  believe	  that	  God	  abandoned	  them.	  	  The	  best	  attempts	  at	  comprehension	  of	  God	  and	  the	  preferential	  option	  for	  the	  poor	  recognize	  that	  God’s	  love	  is	  gratuitous,	  universal,	  and	  unconditional,	  but	  ultimately,	  God	  remains	  a	  transcendent	  mystery,	  beyond	  understanding.	  Gutiérrez	  explains	  that	  “the	  mercy	  of	  God	  and	  the	  divine	  will	  for	  life	  are	  revealed	  in	  this	  preference	  for	  what	  the	  world	  regards	  as	  foolish	  and	  weak….	  The	  gratuity	  of	  God’s	  love	  is	  manifested	  in	  the	  confusion	  and	  humiliation	  of	  the	  wise,	  the	  strong,	  the	  ‘existing.’”60	  	  In	  other	  words,	  what	  may	  not	  make	  sense	  to	  the	  First	  World	  is	  precisely	  what	  will	  liberate	  the	  Third	  World.	  The	  option	  is	  a	  microcosm	  of	  the	  larger	  world	  of	  liberation	  theology	  in	  which	  the	  present	  oppressive	  structures	  are	  turned	  upside-­‐down	  and	  seen	  in	  a	  new	  light.	  Only	  this	  reorientation	  of	  thought	  can	  jolt	  the	  First	  World	  from	  its	  complacency	  and	  give	  the	  vulnerable	  an	  option	  for	  liberation. 	  
Accompaniment	  
Another essential part of liberation theology is accompaniment – or the simple act of 
being with another person in his or her struggle for justice. By knowing and living the 
quotidian experiences of someone else, one can better empathize with him or her, walking 
with this person in the daily struggle for life. For one to do liberation theology, one must 
have an understanding of the plight of the poor – feel the rejection and experience the daily 
anguish, just as Jesus did. As seen in the Gospel, Jesus is a rejected from the very beginning 	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of his life to the end. Fr. James Keenan, S.J., paraphrases theologian Jon Sobrino when he 
says we must “remember the Jesus of history. Why? Because Jesus died on the cross. The 
one whom we call our Lord and Savior was completely abandoned and vilified. Before he 
became the Christ in glory, Jesus was the one hanging on the cross.”61 This crucifixion stands 
as a symbol for all of those suffering, who recognize that there is someone who truly 
understands the plight of the poor; his name is Jesus. Whether through the spiritual 
accompaniment of Jesus or the physical accompaniment of a friend or neighbor, the ‘being 
with’ of liberation theology is key to understanding each other and building a community in 
which love and liberation can grow.	  
	  
See-­Judge-­Act	  
A more methodological tool of liberation theology can be summarized as “see-judge-
act,” articulated by the important 1968 meeting of Latin American bishops, Medellín. ‘Seeing’	  the	  reality	  of	  their	  times	  prompted	  the	  bishops	  to	  acknowledge	  unjust	  institutions,	  as	  well	  as	  the	  fact	  that	  the	  structures	  in	  place	  were	  what	  required	  change.	  ‘Judging’	  was	  accomplished	  when	  Scripture,	  juxtaposed	  with	  reality,	  was	  read	  with	  a	  critical	  eye	  to	  how	  the	  texts	  spoke	  to	  these	  structures	  and	  to	  the	  present	  situation.	  When	  those	  in	  Latin	  America	  read	  the	  Gospels	  and	  acknowledged	  themselves	  as	  a	  crucified	  people,	  they	  realized	  the	  depth	  of	  social	  sin	  that	  propagated	  the	  injustices	  they	  were	  experiencing.	  In	  this	  way,	  sin	  was	  seen	  as	  more	  than	  the	  mistakes	  of	  an	  individual;	  society	  had	  then	  and	  has	  now	  responsibility	  for	  the	  downtrodden	  because	  it	  created	  the	  downtrodden.	  Finally,	  the	  church	  of	  Latin	  America	  was	  and	  now	  the	  world	  is	  called	  to	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‘act,’	  identifying	  with	  the	  poor	  as	  a	  church	  of	  the	  poor.	  Rather	  than	  a	  church	  for	  or	  even	  a	  church	  with,	  the	  people	  of	  God	  are	  called	  to	  be	  a	  church	  of	  the	  poor.	  Acting	  in	  liberation	  means	  that	  the	  church	  belongs	  to	  the	  poor,	  and	  it	  is	  truly	  through	  only	  the	  poor	  that	  liberation	  can	  be	  obtained.	  The	  ‘act’	  component	  of	  liberation	  also	  calls	  the	  hearer	  out	  of	  her	  comfort	  zone.	  It	  is	  an	  invitation	  to	  be	  vulnerable,	  open,	  and	  loving.	  By	  inviting	  ‘the	  other’	  into	  her	  life,	  a	  person	  necessarily	  invites	  grace	  into	  her	  life,	  remaining	  open	  to	  the	  God	  who	  has	  the	  power	  to	  surprise	  and	  challenge	  alike.	  Remember,	  this	  God	  is	  on	  the	  side	  of	  the	  poor	  and	  calls	  us	  all	  into	  a	  relationship	  of	  love	  with	  the	  other.	  In	  the	  view	  of	  liberation	  theology,	  if	  one	  is	  to	  really	  live	  a	  Christian	  life,	  one	  needs	  to	  love	  far	  more	  than	  just	  ‘thy	  neighbor.’	  Those	  whom	  Jesus	  commanded	  us	  to	  love	  are	  found	  far	  beyond	  those	  who	  live	  next	  door:	  Love	  of	  neighbor	  is	  an	  essential	  component	  of	  Christian	  life.	  But	  as	  long	  as	  I	  apply	  that	  term	  only	  to	  people	  who	  cross	  my	  path,	  and	  come	  asking	  me	  for	  help,	  my	  world	  will	  remain	  pretty	  much	  the	  same.	  Individual	  almsgiving	  is	  a	  type	  of	  love	  that	  never	  leaves	  its	  front	  porch…	  On	  the	  other	  hand,	  my	  world	  will	  change	  greatly	  if	  I	  go	  out	  to	  meet	  other	  people	  on	  their	  path	  and	  consider	  them	  as	  my	  neighbor…	  the	  gospel	  tells	  us	  that	  the	  poor	  are	  the	  supreme	  embodiment	  of	  our	  neighbor.62	  	  	  ‘See-­‐judge-­‐act’	  is	  an	  invitation	  for	  the	  hearer	  to	  really	  consider	  the	  circumstances	  of	  the	  poor,	  assess	  them	  in	  light	  of	  the	  Gospel	  and	  particularly	  the	  living,	  loving	  example	  of	  Jesus	  Christ,	  and	  to	  act	  in	  love	  and	  solidarity	  by	  stepping	  into	  an	  immersion	  with	  the	  poor.	  Gutiérrez’s	  quote,	  in	  particular,	  points	  to	  the	  revolutionary	  character	  of	  seeing	  the	  other	  as	  our	  neighbors.	  The	  people	  of	  the	  world	  are	  truly	  a	  global	  community,	  and	  to	  embrace	  this	  with	  the	  recognition	  that	  our	  liberation	  is	  bound	  up	  in	  the	  liberation	  of	  the	  other	  is	  to	  truly	  act	  in	  solidarity.	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Criticisms	  of	  Liberation	  Theology	  As	  the	  ideas	  of	  liberation	  theology	  spread,	  the	  movement	  came	  under	  much	  scrutiny,	  and	  indeed,	  many	  denounced	  the	  movement	  in	  Latin	  America	  after	  questioning	  its	  motivations	  and	  aims.	  It	  is	  important	  to	  understand	  the	  criticism	  and	  condemnations	  of	  liberation	  theology,	  because	  a	  growth	  of	  liberation	  theology	  in	  the	  Philippines	  would	  undoubtedly	  spark	  similar	  controversy.	  It	  is	  also	  necessary	  to	  realize	  that	  the	  motivations	  of	  true	  liberation	  theology	  are	  not	  violence	  or	  radical	  political	  ideologies,	  but	  a	  peaceful	  reimagining	  of	  our	  world,	  with	  a	  special	  place	  for	  the	  poor	  and	  solidarity	  with	  all.	  Perhaps	  by	  learning	  from	  the	  past	  criticisms	  of	  liberation	  theology	  in	  Latin	  America,	  a	  similar	  movement	  in	  the	  Philippines	  could	  better	  contend	  with	  opposition	  to	  formulate	  enduring	  progress.	  Again,	  because	  liberation	  theology	  is	  counterintuitive	  to	  those	  in	  power,	  it	  came	  under	  much	  criticism	  and	  condemnation,	  from	  both	  secular	  and	  religious	  authorities,	  especially	  the	  Vatican.	  Since	  liberation	  theology	  was	  rooted	  in	  Catholic	  theology,	  the	  Vatican	  published	  in	  the	  1980s	  two	  documents	  –	  “Instruction	  on	  Certain	  Aspects	  of	  the	  ‘Theology	  of	  Liberation’”	  and	  “Instruction	  on	  Christian	  Freedom	  and	  Liberation”	  –	  to	  inform	  Catholics	  on	  this	  potentially	  threatening	  movement.	  Not	  completely	  opposed	  to	  all	  components	  of	  the	  movement	  though,	  the	  Vatican	  agreed	  with	  the	  main	  tenets	  of	  liberation	  theology	  –	  the	  preferential	  option,	  God’s	  gratuitous,	  universal,	  and	  unconditional	  love	  –	  saying,	  “Theology	  of	  liberation	  refers	  first	  of	  all	  to	  a	  special	  concern	  for	  the	  poor	  and	  the	  victims	  of	  oppression,	  which	  in	  turn	  begets	  a	  commitment	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to	  justice.”63	  In	  line	  with	  this	  idea,	  the	  Vatican	  wanted	  those	  supporting	  the	  preferential	  option	  for	  the	  poor	  to	  continue	  to	  do	  so,	  as	  Cardinal	  Ratzinger	  was	  certainly	  not	  condemning	  this	  care	  that	  could	  spark	  justice.	  But	  of	  course	  not	  all	  those	  who	  ascribed	  to	  liberation	  theology	  put	  it	  into	  practice	  in	  the	  same	  way,	  nor	  did	  all	  of	  those	  who	  claimed	  to	  be	  motivated	  by	  liberation	  theology	  actually	  follow	  the	  most	  fundamental	  aspects	  of	  it.	  In	  this	  way,	  there	  were	  deviations	  from	  liberation	  theology	  that	  involved	  the	  use	  of	  violence	  and/or	  a	  strict	  adherence	  to	  Marxism.	  However,	  violence	  and	  Marxism	  are	  absolutely	  not	  rooted	  in	  liberation	  theology	  and	  thus	  cannot	  be	  considered	  liberationist	  movements.	  However,	  this	  didn’t	  stop	  the	  Vatican	  from	  believing	  liberation	  theology	  to	  be	  inspired	  by	  those	  two	  ideologies.	  	   One	  major	  point	  of	  dissention	  between	  the	  Vatican	  and	  liberation	  theologians	  is	  the	  notion	  of	  sin,	  the	  very	  element	  of	  our	  humanity.	  Naturally,	  neither	  party	  disputes	  that	  humanity	  sins,	  but	  the	  nature	  of	  sin	  is	  up	  for	  debate.	  Liberation	  theology	  contends	  that	  liberation	  is	  from	  social	  sin,	  the	  result	  of	  structures	  we	  have	  in	  place	  that,	  consciously	  or	  unconsciously,	  affect	  each	  decision	  that	  any	  person	  makes.	  On	  the	  other	  hand,	  Vatican	  II	  asserted	  that	  sin	  is	  an	  individual	  fault	  –	  each	  person	  sins	  by	  virtue	  of	  his	  or	  her	  own	  independent	  choice	  –	  and	  that	  freedom	  from	  this	  sin	  will	  be	  the	  basis	  of	  liberation.	  Even	  the	  most	  mundane	  of	  circumstances	  undeniably	  exert	  a	  force	  on	  the	  decision-­‐making	  of	  each	  person;	  no	  one	  enters	  any	  given	  situation	  a	  tabula	  rasa.	  As	  José	  Ignacio	  González	  Faus	  puts	  it,	  “The	  human	  community	  is	  always	  more	  than	  the	  sum	  of	  single	  human	  beings.”64	  In	  other	  words,	  we	  all	  have	  biases	  and	  past	  experiences	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  Congregation	  for	  the	  Doctrine	  of	  the	  Faith,	  “Instruction	  on	  Certain	  Aspects	  of	  the	  ‘Theology	  of	  Liberation,’”	  Vatican	  City	  (1984),	  sec.	  III.3.	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  Sobrino	  and	  Ellacuría,	  Systematic	  Theology,	  198.	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conditioned	  by	  our	  surroundings	  –	  the	  economy,	  our	  family,	  our	  religious	  and	  educational	  affiliations,	  and	  more	  –	  that	  contribute	  to	  our	  decisions	  and,	  furthermore,	  our	  sins;	  as	  such,	  liberation	  theology	  contends	  we	  must	  be	  free	  from	  these	  structures	  to	  eradicate	  sin.	  So	  how	  does	  this	  relate	  to	  the	  Vatican?	  Contrary	  to	  the	  idea	  of	  social	  sin,	  the	  understanding	  of	  sin	  promulgated	  by	  the	  documents,	  particularly	  “Instruction	  on	  Christian	  Freedom	  and	  Liberation,”	  rejects	  social	  sin	  in	  order	  to	  maintain	  the	  free	  will	  of	  humans,	  “who	  exercise	  true	  mastery	  over”	  themselves.65	  Again,	  Cardinal	  Ratzinger	  emphasized	  that	  one	  cannot	  “localize	  evil	  principally	  or	  uniquely	  in	  bad	  social,	  political,	  or	  economic	  ‘structures’	  as	  though	  all	  other	  evils	  came	  from	  them.	  [Structures]	  are	  consequences	  more	  than	  causes.”66	  But	  if	  structures	  are	  the	  result	  of	  sin,	  are	  structures	  blameless	  in	  this	  world?	  Liberation	  theology	  would	  say	  no.	  Remember	  that	  we	  are,	  by	  nature,	  social	  beings;	  even	  if	  institutions	  are	  rife	  with	  sin	  from	  much	  earlier	  generations,	  they	  in	  turn	  sway	  individuals	  and	  communities	  in	  Latin	  America	  and	  the	  world.	  Liberation	  theology	  places	  the	  onus	  of	  structural	  sin	  on	  the	  First	  World	  and	  calls	  for	  subsequent	  admission	  of	  liability	  and	  the	  taking	  up	  of	  the	  responsibility	  for	  change.	  With	  this	  in	  mind,	  it	  is	  irrefutable	  that	  our	  systems	  need	  change,	  even	  if	  individual	  responsibility	  trumps	  social	  structures	  in	  mind	  of	  some	  in	  the	  Vatican.	  A	  further	  reason	  for	  the	  Vatican’s	  hesitation	  to	  adopt	  liberation	  theology	  is	  what	  the	  Congregation	  calls	  a	  lack	  of	  “a	  careful	  epistemological	  critique”	  that	  leads	  some	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  Congregation	  for	  the	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  of	  the	  Faith,	  “Instruction	  on	  Christian	  Freedom,”	  sec.	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“impatient”	  Christians	  down	  the	  road	  of	  Marxism.67	  In	  other	  words,	  some	  Christians,	  namely	  those	  who	  claim	  to	  follow	  liberation	  theology,	  do	  not	  reflect	  before	  praxis,	  so	  some	  will,	  as	  the	  document	  implies,	  summarily	  adopt	  features	  of	  Marxism	  without	  second	  thought,	  features	  that	  “continue	  to	  be	  based	  on	  certain	  fundamental	  tenets	  which	  are	  not	  compatible	  with	  the	  Christian	  conception	  of	  humanity	  and	  society.”68	  In	  this	  claim,	  we	  are	  dealing	  with	  the	  order	  of	  reflection	  and	  praxis	  as	  well	  as	  contentions	  regarding	  Marxism.	  This	  is	  especially	  pertinent	  when	  looking	  to	  apply	  liberation	  theology	  to	  the	  Philippines	  because	  of	  the	  rise	  of	  Marxism	  among	  certain	  populations.	  As	  a	  response	  to	  the	  former	  critique,	  Clodovis	  Boff	  would	  state,	  “Before	  we	  do	  theology	  we	  have	  to	  do	  liberation….	  We	  must	  share	  in	  some	  way	  in	  the	  liberative	  process,	  be	  committed	  to	  the	  oppressed.”	  He	  goes	  on	  to	  say,	  “Without	  this	  concrete	  antecedent	  condition,	  liberation	  theology	  remains	  mere	  literature.”69	  In	  this	  way,	  action	  before	  reflection	  and	  praxis	  before	  theology	  are	  key.	  Could	  anyone	  be	  on	  the	  side	  of	  the	  poor	  without	  really	  knowing	  the	  poor?	  Without	  immersing	  herself	  fully	  in	  the	  reality	  of	  the	  marginalized?	  That’s	  almost	  like	  reading	  a	  book	  about	  driving	  and	  then	  claiming	  to	  be	  able	  to	  take	  to	  the	  roads	  immediately!	  Liberation	  is	  just	  one	  of	  those	  things	  known	  only	  through	  praxis.	  Equally	  inappropriate	  to	  taking	  to	  the	  streets	  without	  ever	  having	  been	  behind	  the	  wheel	  is	  the	  Congregation’s	  claim	  to	  know	  liberation	  theology;	  that	  is,	  unless	  they	  had	  immersed	  themselves	  fully	  in	  the	  situation	  of	  Latin	  America.	  Because	  of	  this	  lack	  of	  immersion	  too,	  the	  documents	  misunderstand	  liberation	  theology’s	  connection	  with	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  Congregation	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  Doctrine	  of	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  Faith,	  “Instruction	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  Certain	  Aspects	  of	  the	  ‘Theology	  of	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  sec.	  VII.8.	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  Ibid.	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  Sobrino	  and	  Ellacuría,	  Systematic	  Theology,	  10.	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Marxism,	  as	  alluded	  to	  above.	  Clodovis	  Boff	  has	  something	  to	  say	  about	  this	  as	  well:	  “In	  the	  theology	  of	  liberation,	  Marxism	  is	  never	  dealt	  with	  in	  and	  for	  itself.	  It	  is	  always	  examined	  with	  the	  poor	  as	  starting	  point,	  and	  for	  the	  sake	  of	  the	  poor….	  [T]he	  Marxist	  is	  subjected	  to	  the	  judgment	  of	  the	  poor	  and	  their	  cause,	  not	  the	  other	  way	  around.”70	  Furthermore,	  Boff	  states	  Marxism	  is	  an	  instrument,	  and	  certainly	  one	  that	  does	  not	  have	  a	  “revered”	  position	  in	  liberationist	  values.	  The	  Vatican	  places	  a	  much	  higher	  importance	  on	  Marxism	  through	  the	  lens	  of	  liberation	  theology	  than	  liberation	  theology	  actually	  confers	  onto	  it.	  Liberation	  theology	  undeniably	  draws	  from	  an	  understanding	  of	  certain	  aspects	  of	  Marxism	  like	  a	  comprehension	  of	  class	  struggle	  and	  insight	  into	  the	  relevance	  of	  economic	  factors	  in	  an	  increasingly	  globalized	  world.	  “But,”	  as	  Gustavo	  Gutiérrez	  says,	  “these	  facts	  do	  not,	  by	  themselves,	  mean	  an	  acceptance	  of	  Marxism.”71	  	  The	  basic	  principles	  behind	  the	  two	  movements	  hardly	  come	  close	  to	  matching,	  for	  Marxism	  drastically	  oversimplified	  class	  struggle	  into	  the	  oppressors	  and	  oppressed,	  with	  no	  in-­‐between.	  Liberation	  theology	  aims	  to	  be	  honest	  about	  the	  real,	  and	  Marxism	  does	  not	  quite	  look	  at	  the	  reality	  when	  it	  comes	  to	  the	  interactions	  of	  the	  classes.72	  Certainly	  too,	  liberation	  theology	  rejects	  the	  use	  of	  violence,	  and	  by	  no	  means	  does	  liberation	  theology	  subscribe	  to	  the	  idea	  “that	  society	  is	  founded	  on	  violence.”73	  The	  words	  of	  Archbishop	  Oscar	  Romero	  address	  this	  claim	  directly:	  	  We	  have	  never	  preached	  violence,	  except	  the	  violence	  of	  love,	  which	  left	  Christ	  nailed	  to	  a	  cross,	  the	  violence	  that	  we	  must	  each	  do	  to	  ourselves	  to	  overcome	  our	  selfishness	  and	  such	  cruel	  inequalities	  among	  us.	  The	  violence	  we	  preach	  is	  not	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  the	  Doctrine	  of	  the	  Faith,	  “Instruction	  on	  Certain	  Aspects	  of	  the	  ‘Theology	  of	  Liberation,’”	  sec.	  VIII.6.	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the	  violence	  of	  the	  sword,	  the	  violence	  of	  hatred.	  It	  is	  the	  violence	  of	  love,	  of	  brotherhood,	  the	  violence	  that	  wills	  to	  beat	  weapon	  into	  sickles	  for	  work.74	  	  	  Described	  so	  beautifully	  by	  Romero,	  the	  only	  violence	  that	  could	  be	  supported	  through	  liberation	  theology	  is	  that	  of	  love,	  which	  becomes	  the	  final	  message.	  The	  violence	  of	  love	  embraces	  the	  desire	  for	  the	  evolution	  of	  the	  world	  into	  a	  just	  kingdom.	  Romero	  knew	  about	  evolution	  of	  sorts,	  for	  he	  experienced	  one	  of	  his	  own	  during	  his	  life;	  after	  the	  murder	  of	  his	  close	  friend	  Padre	  Rutilio	  Grande,	  Romero	  started	  to	  reconsider	  his	  position	  in	  relation	  to	  the	  poor	  and	  soon	  embraced	  the	  ideas	  of	  liberation	  theology,	  ideas	  that	  he	  had	  previously	  dismissed	  as	  too	  extremist	  and	  threatening.	  Although	  he	  didn’t	  like	  to	  call	  this	  change	  a	  ‘conversion,’	  what	  is	  clear	  is	  that	  Romero	  was	  furiously	  overpowered	  by	  God’s	  love	  and	  compelled	  to	  change.	  There	  is	  an	  incredible	  amount	  of	  hope	  in	  that	  conversion,	  and	  it	  points	  to	  the	  hope	  found	  in	  liberation	  theology,	  a	  hope	  that	  sets	  the	  theology	  even	  further	  apart	  from	  Marxism,	  which	  claims	  “we	  can	  trace	  the	  future	  scientifically.”75	  However:	  The	  word	  of	  the	  poor	  in	  Latin	  America	  is	  not	  a	  scientific	  word….	  It	  may	  use	  words	  or	  schemas,	  but	  the	  word	  itself	  is	  not	  identical	  with	  the	  Marxist	  system.	  The	  word	  of	  the	  poor	  communities	  is	  the	  self-­‐assertion	  of	  those	  communities,	  their	  will	  to	  exist,	  an	  expression	  of	  their	  dignity.76	  	  	  In	  this	  way	  Marxism	  cannot	  hold	  the	  reality	  of	  liberation	  theology,	  nor	  too	  can	  an	  understanding	  of	  individual	  sin	  give	  us	  a	  sufficient	  grasp	  of	  the	  world	  in	  which	  we	  live.	  Ultimately,	  the	  documents	  circulated	  by	  the	  Congregation	  of	  the	  Doctrine	  of	  the	  Faith	  lack	  a	  true	  understanding	  of	  liberation	  theology	  in	  Latin	  America	  and	  thus	  miss	  the	  sense	  of	  gratuity	  and	  hopefulness	  present	  throughout	  movement	  of	  liberation.	  As	  will	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  74	  Oscar	  Arnulfo	  Romero,	  The	  Violence	  of	  Love,	  trans.	  James	  R.	  Brockman,	  S.J.	  (Rifton,	  NY:	  Plough,	  2011),	  3.	  75	  Sobrino	  and	  Ellacuría,	  Systematic	  Theology,	  279.	  76	  Ibid.,	  150.	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be	  explored	  later	  in	  this	  document,	  liberation	  theology	  in	  the	  Philippines	  is	  very	  much	  rooted	  in	  hope	  and	  thus	  can	  contend	  with	  Cardinal	  Ratzinger’s	  criticisms	  just	  as	  liberation	  theology	  in	  Latin	  America	  did.	  Moreover,	  rather	  than	  being	  rooted	  in	  Marxism,	  liberation	  theology	  is	  deeply	  ingrained	  in	  the	  Bible.	  This	  is	  not	  to	  demean	  the	  influence	  of	  Marxism	  on	  liberation	  theology,	  but	  in	  doing	  liberation	  in	  the	  Philippines,	  one	  must	  acknowledge	  that	  many	  Filipinos	  will	  associate	  Marxism	  with	  Communism,	  and	  Communism	  with	  violence	  from	  some	  of	  the	  militant	  groups	  in	  the	  country.	  Any	  hint	  of	  a	  connection	  between	  liberation	  theology	  and	  Marxism	  would	  make	  many	  cry	  foul,	  so	  it	  must	  be	  emphasized	  that	  the	  movement	  draws	  immensely	  from	  the	  Christian	  tradition	  and	  is	  simply	  informed	  by	  Marxism	  in	  just	  a	  few	  matters.	  In	  regard	  to	  sin,	  one	  only	  has	  to	  examine	  our	  world,	  especially	  in	  Latin	  American	  and	  the	  Philippines	  to	  know	  that	  social	  structures	  cause	  the	  ever-­‐widening	  wealth	  gap	  and	  keep	  the	  poor	  oppressed.	  As	  of	  today,	  these	  structures	  are	  inescapable	  and	  make	  up	  the	  social	  sin	  in	  which	  we	  in	  the	  First	  World	  have	  a	  collective	  hand;	  however,	  liberation	  must	  be	  from	  these	  systems	  in	  order	  to	  bring	  about	  a	  just	  world.	  While	  the	  Vatican	  attempted	  to	  police	  this	  advance	  for	  liberation,	  ultimately	  liberation	  theology	  has	  carried	  on	  and	  it	  is	  a	  movement	  that	  will	  win	  out	  because	  of	  its	  hope	  in	  the	  future;	  it	  is	  a	  hope	  for	  freedom,	  a	  hope	  directed	  toward	  salvation,	  and	  a	  hope	  amidst	  the	  joys	  and	  sufferings	  of	  those	  on	  the	  margins.	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Chapter	  3:	  
Current	  Movements	  toward	  Liberation	  in	  the	  Philippines	  	  “Kung	  hindi	  tayo	  kikilos,	  sinong	  kikilus?	  	  	  
Kung	  hindi	  ngayon,	  kailan	  pa?”	  
(If	  we	  do	  not	  act,	  who	  will	  act?	  	  If	  not	  now,	  when?)	  -­‐	  Common	  Filipino	  saying	  during	  the	  Marcos	  Era	  	  After	  an	  introduction	  to	  the	  past	  and	  present	  of	  the	  Philippines	  and	  an	  overview	  of	  the	  history,	  tools,	  and	  criticisms	  of	  liberation	  theology,	  it	  is	  now	  only	  fitting	  to	  bring	  them	  together.	  The	  parallel	  histories	  of	  the	  Philippines	  and	  Latin	  America	  of	  course	  do	  not	  necessitate	  a	  parallel	  growth	  of	  liberation	  theology,	  but	  having	  a	  certain	  history	  of	  colonialism	  and	  a	  host	  of	  political,	  religious,	  and	  environmental	  factors	  indicates	  the	  genesis	  of	  a	  movement	  toward	  liberation	  theology	  is	  not	  unprecedented.	  After	  a	  brief	  overview	  of	  religion	  in	  the	  Philippines,	  this	  chapter	  explores	  structures	  in	  the	  Philippines	  that	  may	  point	  to	  the	  growth	  of	  liberation	  theology.	  	  
Theology	  in	  the	  Philippine	  Context	  Before	  getting	  into	  the	  specifics	  of	  liberation	  theology	  in	  the	  Philippines,	  a	  more	  comprehensive	  look	  at	  what	  general	  theology	  is	  in	  the	  Philippines	  today	  will	  be	  helpful	  as	  the	  proverbial	  soil	  from	  which	  a	  specific	  theology	  of	  liberation	  can	  grow.	  Knowing	  how	  Filipinos	  express	  their	  faith	  is	  certainly	  important	  for	  understanding	  how	  any	  theology	  will	  develop	  in	  the	  context	  of	  the	  country.	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As	  mentioned	  before,	  the	  Philippines	  as	  a	  nation	  is	  well	  over	  80%	  Catholic,	  and	  furthermore,	  a	  large	  number	  of	  that	  percentage	  would	  describe	  themselves	  as	  devout	  practitioners	  of	  the	  religion.	  Expressions	  of	  faith	  take	  many	  forms:	  most	  attend	  Mass	  every	  Sunday,	  and	  some	  attend	  Mass	  daily;	  images	  of	  saints	  are	  extremely	  common,	  with	  most	  homes	  boasting	  at	  least	  one	  picture	  of	  Santo	  Niño,	  the	  Christ	  child;	  wealthier	  households	  have	  dozens	  of	  ivory	  carvings	  of	  the	  saints	  or	  Santo	  Niño;	  and	  furthermore,	  Catholic	  holy	  days	  are	  essentially	  national	  holidays,	  with	  Good	  Friday	  being	  one	  of	  the	  most	  honored	  days	  on	  the	  Filipino	  calendar	  and	  a	  day	  where	  dozens	  of	  people	  will	  have	  themselves	  literally	  crucified	  in	  order	  to	  atone	  for	  sins.	  The	  range	  of	  these	  representations	  emphasizes	  the	  important	  of	  physical	  manifestations	  of	  their	  faith,	  but	  for	  some	  Filipinos,	  this	  expression	  exists	  only	  externally.	  While	  there	  is	  clearly	  a	  strong	  sense	  of	  faith	  instilled	  in	  many	  Filipinos,	  there	  is	  usually	  a	  strong	  sense	  of	  conflict	  that	  accompanies	  it.	  For	  this	  reason,	  some	  Filipinos	  will	  put	  on	  airs	  –	  go	  through	  the	  motions	  of	  Catholicism	  –	  without	  really	  practicing	  it	  in	  the	  real	  world.	  Filipino	  Jesuit	  Jaime	  Bulatao	  has	  termed	  this	  inner	  discrepancy	  ‘split-­‐level	  Christianity,’	  a	  phenomenon	  Emerito	  Nacpil	  further	  describes	  as,	  “the	  artificial	  juxtaposition	  of	  two	  belief-­‐and-­‐behavior	  systems	  –	  the	  traditional	  Filipino	  belief	  system	  and	  Latin	  Catholicism.	  The	  contemporary	  Filipino	  accepts	  the	  ‘rightness’	  of	  each	  system	  but	  is	  not	  very	  much	  bothered	  by	  the	  incompatibility	  between	  systems.	  He	  has	  learned	  to	  keep	  them	  apart,	  letting	  one	  or	  the	  other	  have	  full	  play	  as	  the	  occasion	  demands	  and	  thus	  unconsciously	  avoiding	  conflict.”	  77	  	  For	  Filipinos	  in	  general,	  this	  seems	  to	  be	  the	  case	  in	  many	  scenarios:	  the	  past	  dictates	  something	  other	  than	  the	  natural	  Filipino	  tendency.	  For	  instance,	  some	  Filipinos	  will	  go	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  77	  Emerito	  P.	  Nacpil,	  “Gospel	  for	  the	  New	  Filipino,”	  Asian	  Voices	  in	  Christian	  Theology,	  edited	  by	  Gerald	  H.	  Anderson	  (Maryknoll,	  NY:	  Orbis,	  1976),	  121.	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to	  Mass	  every	  Sunday	  but	  perhaps	  leave	  the	  lessons	  of	  Catholicism	  at	  the	  door	  by	  cheating	  on	  their	  spouses.	  This	  dissociation	  from	  the	  morals	  of	  Catholicism	  may	  be	  a	  result	  of	  that	  latent	  colonialism;	  what	  I	  mean	  by	  this	  is	  that	  Filipinos	  are	  still	  strongly	  affected	  by	  the	  past	  and	  want	  to	  rise	  up,	  however	  subconsciously,	  against	  the	  oppressor.	  While	  Catholicism	  has	  taken	  on	  a	  distinct	  Filipino	  air,	  it	  remains	  a	  colonial	  institution,	  one	  brought	  and	  established	  by	  the	  Spanish.	  If	  some	  Filipinos	  don’t	  practice	  basic	  Catholic	  morals	  in	  their	  lives,	  perhaps	  it	  is	  because	  they	  are	  resisting,	  whether	  consciously	  or	  not,	  an	  oppressive	  institution.	  Furthermore,	  this	  behavior	  implies	  a	  distinct	  idea	  of	  God,	  one	  who	  cares	  about	  only	  outward	  expressions	  of	  devotion	  rather	  than	  living	  a	  life	  dedicated	  to	  others	  and	  to	  goodness.	  While	  this	  attitude	  is	  indicative	  of	  many	  Filipinos,	  it	  is	  not	  indicative	  of	  the	  majority.	  The	  ‘faith’	  of	  these	  other	  Filipinos,	  though,	  indicates	  the	  sort	  of	  environment	  with	  which	  liberation	  theology	  must	  contend.	  Despite	  the	  presence	  of	  those	  who	  don’t	  ‘walk	  the	  walk,’	  there	  are	  many	  other	  signs	  that	  true	  faith	  is	  alive	  and	  well	  in	  the	  Philippines.	  Many	  of	  these	  signs	  are	  analogous	  to	  those	  found	  in	  Latin	  America	  and	  are	  indicators	  of	  a	  healthful	  environment	  for	  liberation	  theology.	  
	  
Filipino	  Liberation	  Theologians	  It	  is	  clear	  that	  liberation	  theology	  has	  made	  its	  way	  to	  the	  Philippines	  in	  some	  forms,	  as	  the	  dialogue	  that	  this	  paper	  enters	  into	  includes	  a	  number	  of	  Filipino	  voices	  that	  also	  believe	  liberation	  theology	  can	  grow	  in	  the	  country.	  Each	  of	  these	  theologians	  emphasizes	  a	  different	  aspect	  of	  general	  liberation	  theology	  within	  the	  Philippines,	  but	  each	  also	  certainly	  has	  something	  to	  contribute	  to	  the	  conversation.	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One	  Jesuit	  theologian,	  Carlos	  Abesamis,	  suggests	  that	  the	  starting	  point	  for	  theology	  in	  the	  Philippines	  is	  the	  unique	  qualities	  of	  the	  Filipino	  heart;	  containing	  much	  more	  the	  capacities	  to	  recognize	  and	  feel	  sin,	  joy,	  love	  and	  death,	  the	  Filipino	  heart	  has	  its	  own	  unique	  brand	  of	  “its	  hunger	  for	  justice,	  its	  desire	  for	  freedom,	  its	  quest	  for	  dignity.”78	  Because	  of	  this	  special	  quality,	  God	  breaks	  in	  on	  human	  history,	  “reenacting	  a	  particular	  history	  of	  salvation	  in	  their	  own	  time.”79	  This	  is	  Abesamis’	  contribution	  to	  making	  sense	  of	  the	  past	  and	  present	  of	  the	  Philippines	  –	  the	  omnipresence	  and	  irruption	  of	  God	  in	  human,	  and	  particularly	  Filipino,	  history	  lends	  some	  amount	  of	  hope	  to	  the	  Filipino	  listener	  who	  feels	  empowered	  and	  grateful	  with	  Abesamis’s	  contribution.	  Furthermore,	  Abesamis	  focuses	  on	  the	  Church,	  which	  has	  a	  strong	  hand	  in	  promoting	  social	  justice	  toward	  the	  transformation	  of	  society.80	  In	  the	  mind	  of	  Catalino	  Arevalo,	  the	  Christ	  images	  most	  helpful	  for	  understanding	  the	  situation	  of	  the	  Filipino	  are	  those	  of	  son	  and	  servant.	  The	  latter	  “is	  linked	  to	  suffering	  and	  sharing	  in	  God’s	  suffering	  love,	  while	  sonship	  speaks	  to	  a	  connection	  of	  fidelity	  and	  love	  to	  the	  Father.”81	  	  Even	  if	  the	  ‘son’	  part	  of	  sonship	  is	  more	  limiting	  in	  its	  scope	  than	  an	  open	  theology	  of	  the	  poor	  should	  be,	  Arevalo’s	  image	  necessitates	  a	  complete	  surrender	  of	  love	  to	  God,	  who	  determines	  when	  the	  Kingdom	  comes	  about.82	  As	  someone	  who	  could	  be	  called	  Gutiérrez’s	  Filipino	  counterpart,	  Edicio	  De	  la	  Torre	  articulated	  a	  theology	  of	  liberation	  distinctly	  tied	  to	  “a	  positive	  and	  responsible	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nationalism…	  [that]	  seeks	  to	  move	  Filipino	  Christians	  from	  a	  non-­‐committal	  stance,”	  hopefully	  to	  the	  side	  of	  the	  poor.83	  Focused	  on	  tangible	  reality,	  he	  also	  asserts	  Filipino	  liberation	  is	  less	  focused	  on	  the	  Bible	  and	  truly	  rooted	  in	  history,	  politics,	  and	  the	  economy.	  It	  is	  in	  analysis	  of	  these	  structures	  and	  of	  the	  class	  system	  that	  will	  reveal	  many	  Filipinos	  to	  be	  on	  the	  side	  of	  the	  oppressor.84	  In	  De	  la	  Torre’s	  mind,	  those	  tangible	  structures	  do	  not	  need	  “to	  be	  westernized	  in	  order	  to	  become	  a	  Christian	  nation	  or	  to	  attain	  modernization	  and	  development,”	  but	  they	  cannot	  stand	  complicit	  with	  the	  status	  quo.85	  Certainly,	  De	  la	  Torre	  is	  confident	  the	  Philippines	  possesses	  all	  the	  knowledge,	  the	  ability,	  and	  the	  will	  to	  enact	  a	  movement	  toward	  a	  stronger	  theology	  of	  liberation.	  One	  of	  the	  last	  parts	  of	  Latin	  American	  liberation	  theology	  that	  was	  henceforth	  not	  emphasized	  was	  the	  ‘judge’	  part	  of	  see-­‐judge-­‐act;	  that	  is,	  utilizing	  the	  Bible	  as	  a	  lens	  through	  which	  to	  view	  a	  person’s	  situation	  of	  oppression.	  Tano	  summarizes	  the	  Filipino	  connection	  to	  this	  by	  emphasizing	  how	  contextual	  Filipino	  theology	  is,	  and	  how,	  when	  the	  Bible	  is	  read	  from	  the	  perspective	  of	  the	  poor,	  it	  lends	  theology	  “both	  a	  local	  color	  and	  a	  Christian	  quality…	  seeking	  to	  interpret,	  to	  challenge,	  and	  to	  change	  the	  cultural-­‐historical	  context.”86	  It	  is	  clear	  Filipinos	  are	  able	  to	  connect	  their	  familiarity	  with	  Scripture	  and	  with	  Christ	  to	  their	  own	  situation	  to	  work	  toward	  liberation.	  With	  this	  knowledge	  in	  hand,	  Filipinos	  can	  move	  forward	  with	  other	  liberative	  structures,	  like	  BECs,	  into	  practice	  to	  create	  a	  more	  cohesive	  theology	  of	  liberation.	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   Analogous	  to	  Latin	  American	  CEBs,	  base	  ecclesial	  communities	  (BECs)	  are	  different	  essentially	  in	  name	  only,	  for	  	  “the	  development	  strategy	  of	  the	  BEC	  movement	  entails	  a	  slow	  and	  long	  process	  of	  social	  and	  structural	  transformation	  that	  aims	  to	  transform	  the	  world	  capitalist	  system	  by	  starting	  with	  changing	  communities	  on	  the	  peripheries.…	  [T]he	  BEC	  strategy	  in	  the	  Philippines	  involves	  whistle	  blowing	  and	  the	  gradual	  work	  or	  reorganizing	  local	  communities	  from	  their	  centers	  starting	  with	  communities	  on	  the	  peripheries.”87	  	  	  	  BECs	  set	  up	  also	  address	  the	  very	  stratification	  that	  promulgates	  inequality	  in	  the	  Philippines.	  For	  instance,	  the	  economy	  of	  the	  Philippines	  cannot	  sustain	  the	  continued	  growth	  of	  the	  slums	  and	  the	  widening	  gap	  between	  the	  rich	  and	  the	  poor.	  The	  government	  lacks	  the	  equipment	  and	  frankly	  the	  motivation	  to	  enact	  comprehensive	  land	  reform	  and	  agriculture,	  and	  has	  so	  far	  been	  unwilling	  to	  provide	  basic	  social	  services	  to	  the	  poor.88	  This	  is	  where	  the	  BEC	  can	  come	  in,	  taking	  a	  number	  of	  different	  forms.	  While	  not	  all	  of	  them	  are	  for	  the	  best,	  the	  aim	  is	  to	  empower	  and	  liberate	  the	  people	  while	  being	  grounded	  in	  reality	  and	  community.	  Standing	  far	  opposed	  to	  the	  status	  quo,	  “the	  plan	  of	  the	  BEC	  movement	  for	  sustainable	  development	  finds	  its	  referents	  in	  creative	  Marxist	  theories	  of	  the	  environment	  and	  ecology,	  as	  well	  as	  liberation	  theologies…,	  not	  capitalist	  modernization	  and	  development	  theories.”89	  With	  such	  inspiration,	  BECs	  can	  again	  take	  many	  forms,	  but	  the	  bottom	  line	  is	  that	  they	  provide	  a	  space	  for	  communities	  to	  accompany	  each	  other	  toward	  liberation.	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and	  socially,	  it	  did	  provide	  a	  context	  in	  which	  Catholic	  leaders	  “became	  increasingly	  concerned	  with	  problems	  of	  injustice	  and	  underdevelopment	  and…	  fostered	  more	  and	  more	  participation	  in	  grass-­‐roots	  movements	  seeking	  to	  give	  the	  poor	  and	  powerless	  some	  voice	  and	  leverage	  in	  decisions	  affecting	  their	  lives.”90	  This	  awareness	  of	  the	  other	  is	  what	  Gustavo	  Gutiérrez	  articulated	  was	  the	  thrust	  of	  his	  new	  theology.	  The	  ideas	  from	  Latin	  America	  certainly	  affected	  the	  actions	  of	  those	  in	  the	  Philippines,	  but	  the	  fact	  that	  Catholic	  leaders	  moved	  from	  theory	  (being	  concerned	  about	  the	  plight	  of	  the	  poor)	  to	  action	  (aiming	  to	  empower	  those	  on	  the	  margins),	  is	  an	  enormous	  step	  in	  the	  right	  direction.	  Furthermore,	  theologians	  recognized	  that,	  under	  martial	  law,	  “the	  Church	  [had]	  sadly	  fallen	  short	  in	  positively	  meeting	  the	  need	  of	  our	  people	  for	  national	  development;	  and	  therefore,	  to	  that	  degree,	  the	  Church	  [had]	  fallen	  short	  of	  her	  evangelical	  mission.”91	  	  Under	  martial	  law,	  the	  Church	  had	  officially	  adopted	  a	  policy	  of	  “critical	  cooperation,”	  but	  many	  believed	  the	  Church	  was	  remaining	  too	  indecisive,	  staying	  out	  of	  the	  conflict,	  seeing	  what	  Marcos	  would	  do	  next	  before	  making	  a	  move.	  To	  this	  end,	  Fr.	  Martinez	  called	  for	  a	  more	  active	  Church,	  one	  that	  was	  critical	  of	  the	  system	  and	  cooperated	  with	  the	  people	  to	  better	  the	  country,	  even	  under	  a	  dictatorship.	  Lecturing	  right	  in	  the	  middle	  of	  the	  martial	  law	  era,	  Fr.	  Martinez	  went	  through	  a	  very	  interesting	  discussion	  of	  unjust	  structures	  and	  actually	  asserted	  the	  goals	  of	  the	  administration	  were	  “courageous,	  laudable,	  and	  socially	  enlightened.”92	  	  What	  really	  determined	  whether	  Marcos’	  administration	  was	  unjust	  was	  how	  these	  goals	  were	  carried	  out,	  for	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no	  matter	  how	  idealistic	  they	  were,	  if	  not	  executed	  admirably,	  the	  structure	  could	  not	  be	  considered	  just.	  Recognizing	  that,	  whether	  the	  structure	  was	  actually	  considered	  unjust,	  the	  government	  was	  “the	  only	  existing	  structure	  that	  [could]	  serve	  as	  the	  practicable	  instrument	  to	  bring	  about	  the	  urgent	  need	  for	  development.”93	  As	  a	  co-­‐editor	  of	  the	  set	  of	  lectures	  addressing	  this	  issue,	  Fr.	  Lambino	  responded	  to	  Fr.	  Martinez,	  questioning	  his	  position	  of	  praise	  for	  the	  government.	  Fr.	  Lambino	  pointed	  out	  that	  the	  goals	  of	  the	  Marcos	  administration	  “are	  working	  inexorably	  for	  the	  good	  of	  the	  few”	  and	  were	  thus	  terribly	  unjust.	  94	  Despite	  these	  priests’	  conflicting	  views	  on	  the	  administration,	  they	  both	  had	  faith	  in	  the	  Filipino	  people	  to	  advance	  some	  changes,	  no	  matter	  how	  small.	  I	  wonder	  if	  either	  of	  them	  could	  have	  predicted	  what	  would	  happen	  next.	   “Asia	  gave	  birth	  to	  people	  power	  in	  1986,	  when	  a	  sea	  of	  yellow-­‐clad	  demonstrators	  peacefully	  overthrew	  a	  dictator	  in	  the	  Philippines.”95	  	  While	  this	  event	  is	  held	  up	  as	  that	  beacon	  of	  hope	  for	  democracy,	  EDSA	  and	  its	  after-­‐effects	  have	  been	  greatly	  exaggerated,	  upholding	  an	  ideological	  image	  that	  does	  not	  quite	  fit	  reality.	  This	  paper	  has	  already	  discussed	  how	  EDSA	  was	  not	  a	  picture-­‐perfect	  revolution	  of	  peace,	  but	  what	  about	  the	  democracy	  aspect?	  Really,	  the	  country	  just	  fell	  back	  into	  an	  elite	  democracy	  that	  only	  continued	  to	  deepen	  inequality.96	  	  A	  close	  look	  at	  the	  administration	  reveals	  that,	  really,	  not	  much	  has	  changed:	  “A	  quarter-­‐century	  later…	  the	  Philippines	  is	  still	  beset	  by	  the	  poverty,	  cronyism,	  and	  nepotism	  that	  provoked	  the	  1986	  protests.	  These	  failings	  are	  not	  the	  Philippines’	  alone.	  Across	  Asia,	  elections	  are	  held,	  but	  vote	  buying	  taints	  the	  results.	  Politics	  is	  dominated	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  93	  Martinez,	  Towards	  “Doing	  Theology”	  in	  the	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  Context,	  64.	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  Lambino,	  Towards	  “Doing	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  Beech,	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  Time,	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  Claudio,	  “A	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  of	  EDSA,”	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by	  the	  same	  old	  families.	  Economic	  growth	  often	  rewards	  the	  few	  rather	  than	  the	  many.”97	  	  	  	  The	  implications	  of	  this	  really	  only	  emphasize	  the	  need	  for	  a	  theology	  of	  liberation	  that	  does	  not	  inexorably	  depend	  on	  the	  just	  workings	  of	  the	  political	  system.	  At	  the	  same	  time	  though,	  people	  can	  work	  for	  change	  within	  the	  system	  that	  can	  foster	  the	  wellbeing	  of	  Filipinos	  across	  the	  country.	  If	  liberation	  theology	  is	  the	  desirable	  theological	  revolution,	  democracy	  from	  below	  is	  its	  political	  counterpart.	  	  
Political	  Liberation:	  Democracy	  from	  Below	  	   What	  is	  needed	  most	  among	  the	  people	  is	  the	  recognition	  that	  they	  have	  a	  special	  strength,	  especially	  when	  they	  band	  together.	  After	  the	  assassination	  of	  Ninoy	  Aquino,	  a	  common	  phrase	  among	  Filipinos	  was,	  “‘Hindi	  ka	  nag-­iisa,’	  meaning,	  ‘You	  are	  not	  alone.’”98	  	  There	  was	  the	  acknowledgement	  that	  they	  were	  struggling	  together	  through	  this	  tragedy.	  This	  hearkens	  back	  to	  the	  accompaniment	  part	  of	  liberation	  theology	  –	  when	  people	  recognize	  that	  their	  lives	  are	  made	  of	  so	  much	  more	  than	  themselves,	  there	  is	  a	  humbling	  and	  unitive	  movement	  for	  betterment.	  When	  it	  comes	  to	  the	  political	  system,	  motions	  toward	  a	  similar	  solidarity	  need	  to	  be	  realized	  to	  make	  motions	  toward	  a	  constructive	  togetherness.	  While	  Philippine	  politics	  have	  always	  had	  an	  interesting	  role	  in	  shaping	  the	  country,	  for	  better	  or	  for	  worse,	  lately	  the	  political	  system	  has	  been	  in	  great	  need	  of	  change.	  While	  most	  structures	  in	  past	  Filipino	  politics	  have	  been	  vertical	  top-­‐down	  systems,	  a	  new	  system,	  one	  of	  democracy	  from	  the	  bottom	  up	  has	  potential	  to	  restructure	  and	  reshape	  Filipino	  life	  for	  the	  better.	  Democracy	  from	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below	  involves	  a	  more	  participatory,	  egalitarian	  government;	  despite	  all	  of	  the	  hype	  around	  EDSA,	  the	  revolution	  certainly	  had	  a	  hand	  in	  bringing	  the	  lower	  classes	  into	  activism,	  indicating	  a	  shift	  in	  the	  perspective	  of	  the	  people	  about	  themselves.	  They	  began	  to	  realize	  they	  were	  not	  “politically	  inconsequential	  or	  powerless”	  and	  certainly	  possessed	  “the	  ability	  to	  make	  a	  difference.”99	  This	  is	  what	  People	  Power	  was	  all	  about!	  	  However,	  the	  current	  presidency	  under	  Benigno	  Aquino	  III	  (‘Noy	  Noy’)	  does	  not	  make	  it	  easy	  for	  the	  lower	  classes	  to	  retain	  this	  strong	  view	  of	  themselves.	  The	  continued	  participation	  of	  the	  non-­‐elite	  is	  essential,	  and	  the	  political	  party	  Akbayan	  is	  a	  great	  example	  of	  what	  a	  group	  of	  like-­‐minded	  individuals	  can	  accomplish	  when	  they	  are	  working	  for	  the	  betterment	  of	  society,	  even	  against	  a	  deeply	  entrenched	  political	  system.	  Headquartered	  in	  Metro	  Manila,	  Akbayan	  is	  a	  leftist	  party	  composed	  of	  Filipinos	  from	  all	  walks	  of	  life	  whose	  objectives	  involve	  “influencing	  and	  contesting	  the	  formal	  political	  sphere.”100	  Akbayan	  has	  slowly	  gained	  seats	  in	  local	  and	  even	  national	  politics,	  and	  as	  this	  movement	  continues	  to	  grow,	  the	  voices	  of	  the	  poor	  will	  be	  heard	  all	  the	  more.	  Groups	  like	  Akbayan	  are	  ones	  that	  inspire	  loyalty	  among	  its	  members,	  who	  find	  in	  each	  other	  “the	  ability	  of	  collective	  action	  to	  influence	  formal	  political	  structures.”101	  Moreover,	  contrary	  to	  Felipe	  Miranda’s	  “venerable	  condition	  of	  turncoatism”	  in	  regard	  to	  political	  parties	  in	  the	  Philippines,	  the	  growing	  number	  of	  parties	  working	  explicitly	  for	  the	  good	  of	  the	  poor	  will	  reduce	  the	  numbers	  of	  those	  who	  vote	  for	  a	  certain	  party	  just	  so	  they	  can	  have	  another	  500	  pesos	  in	  their	  pocket.	  Long-­‐term	  party	  loyalty	  will	  bring	  stability	  to	  a	  system	  in	  sore	  need	  of	  solid	  footing.	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   This	  element	  of	  democracy	  from	  below,	  of	  a	  slow	  and	  steady	  rising	  up	  of	  those	  on	  the	  margins,	  can	  be	  compatible	  with	  the	  elite	  democracy	  in	  place	  now.	  Nathan	  Quimpo	  describes	  this	  as	  ‘contested	  democracy,’	  “the	  combination	  of	  the	  elite	  democracy	  interpretation…	  with	  a	  popular	  empowerment	  of	  democracy	  element	  from	  below.102	  	  ‘Progressive	  parties’	  like	  Akbayan	  recognize	  the	  importance	  of	  the	  political	  system	  in	  the	  current	  world,	  which	  enables	  them	  to	  actually	  work	  for	  change	  for	  those	  on	  the	  margins,	  upholding	  real	  democracy,	  contesting	  the	  democracy	  in	  place.	  One	  sphere	  in	  which	  parties	  like	  Akbayan	  would	  have	  the	  ability	  to	  work	  for	  worthwhile	  change	  would	  be	  within	  the	  problem-­‐riddled	  Filipino	  environment.	  
	  
Environmental	  Liberation	  When	  it	  comes	  to	  liberation	  theology,	  the	  environment	  is	  generally	  not	  the	  first	  thing	  that	  comes	  to	  mind.	  Liberation	  of	  the	  people	  and	  liberation	  as	  related	  to	  spiritual	  or	  religious	  lives	  is	  what	  liberation	  theology	  conjures	  up,	  but	  because	  the	  environment	  is	  essential	  to	  human	  life,	  especially	  in	  the	  Philippines,	  the	  environment	  is	  not	  and	  indeed	  cannot	  be	  a	  discrete	  entity	  from	  liberation	  theology.	  Environmental	  issues	  are	  inherently	  tied	  to	  political	  issues,	  for	  whoever	  controls	  the	  land	  often	  controls	  politics.	  In	  other	  words,	  if	  the	  land	  is	  controlled	  by	  local	  governments,	  as	  it	  often	  is,	  this	  affects	  the	  wellbeing	  of	  all	  the	  area’s	  residents,	  for	  better	  or	  for	  worse.	  Environmental	  justice	  is	  key	  to	  the	  health	  of	  a	  community.	  In	  the	  Philippines,	  the	  environment	  is	  integral	  to	  daily	  life,	  and	  thus	  is	  intimately	  bound	  up	  with	  Filipino	  liberation.	  Environmental	  justice	  and	  liberation	  can	  also	  provide	  an	  example	  of	  what	  liberation	  theology	  looks	  like	  in	  a	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Filipino	  context.	  Often,	  the	  Filipino	  people	  in	  the	  rural	  areas	  are	  as	  tied	  to	  their	  land	  as	  they	  are	  to	  their	  religion;	  small	  groups	  aiming	  to	  help	  the	  environment	  often	  resemble	  base	  ecclesial	  communities,	  so	  much	  so	  that	  BECs	  could	  take	  on	  environmental	  issues	  and	  sustainability	  as	  a	  part	  of	  their	  theology.	  Because	  of	  the	  importance	  of	  the	  Filipino	  environment,	  any	  theology	  of	  liberation	  in	  the	  Philippines	  must	  be	  tied	  to	  sustainability.	  The	  environmental	  stressors	  the	  country	  faces,	  both	  as	  a	  result	  of	  unsustainable	  practices	  in	  Filipino	  communities	  and	  as	  a	  result	  of	  outside	  forces,	  were	  discussed	  in	  the	  first	  chapter,	  and	  any	  approach	  that	  will	  be	  effective	  in	  the	  Philippines	  must	  address	  both	  of	  these	  issues,	  curbing	  the	  former	  and	  protecting	  against	  the	  latter.	  One	  such	  approach	  has	  gained	  popularity	  in	  the	  Philippines;	  the	  practice	  of	  Community-­‐Based	  Natural	  Resource	  Management	  (CBNRM)	  is	  a	  worldwide	  environmental	  movement	  toward	  involving	  the	  community	  in	  the	  process	  of	  resource	  management.	  I	  like	  to	  think	  of	  CBNRM	  as	  liberation	  theology	  for	  the	  environment,	  for	  it	  focuses	  heavily	  on	  working	  with	  communities	  toward	  a	  common	  goal	  of	  environmental	  betterment.	  CBNRM	  sees	  the	  environment	  as	  an	  entity	  for	  which	  all	  people	  are	  responsible;	  that	  is,	  the	  environment	  is	  held	  by	  all	  as	  ‘The	  Commons.’	  	  This	  notion	  can	  be	  idealistic	  and	  often	  falls	  short	  when	  no	  one	  in	  particular	  takes	  responsibility	  for	  managing	  resources,	  but	  when	  there	  is	  collaboration	  between	  people	  who	  do	  take	  the	  responsibility	  to	  care	  for	  the	  environment,	  there	  can	  be	  real	  improvement	  in	  the	  state	  of	  nature.	  Change	  with	  CBNRM	  often	  occurs	  at	  the	  level	  of	  the	  Filipino	  local	  government	  unit	  (LGU),	  and	  “examples	  exist	  of	  contiguous	  LGUs	  combining	  resources	  to	  deal,	  for	  instance,	  with	  solid	  waste	  disposal,	  coastal	  and	  local	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fishing	  problems.”103	  Evidence	  indicates	  that	  it	  is	  through	  this	  partnership	  that	  change	  can	  be	  enacted.	  In	  other	  words,	  change	  can	  be	  brought	  about	  by	  working	  together	  and	  understanding	  how	  even	  those	  considered	  the	  least	  in	  society	  use	  resources.	  I	  had	  the	  opportunity	  to	  view	  two	  wonderful	  examples	  of	  CBNRM	  in	  the	  Philippines:	  in	  a	  rural	  fishing	  village	  in	  Calatagan,	  Batangas,	  and	  in	  the	  urban	  environment	  of	  Quezon	  City.	  My	  observations	  indicate	  that	  there	  are	  a	  few	  similarities	  and	  differences	  between	  the	  CBRNM	  approaches	  in	  the	  two	  settings.	  In	  Calatagan,	  the	  community	  of	  Sitio	  Rodriguez	  is	  a	  well-­‐organized	  barangay104	  under	  the	  leadership	  of	  Tatay	  Jun,105	  the	  de	  facto	  community	  organizer.	  With	  destructive	  illegal	  fishing	  rife	  in	  the	  area	  and	  a	  resort	  funded	  by	  Filipino	  celebrity	  hairdresser	  and	  resort	  mogul	  Ricky	  Reyes	  threatening	  to	  crop	  up	  down	  the	  road,	  the	  community	  has	  banded	  together	  with	  the	  Organization	  of	  Small	  Fishers	  of	  Calatagan	  (SAMMACA)	  to	  combat	  these	  threats.	  Sitio	  Rodriguez	  provides	  a	  great	  example	  of	  CBNRM,	  for	  in	  the	  recent	  years,	  they	  have	  been	  able	  to	  drastically	  improve	  their	  environmental	  situation.	  	  Before	  Tatay	  Jun	  moved	  to	  Sitio	  Rodriguez,	  the	  community	  told	  us	  that	  many	  fisherfolk	  would	  engage	  in	  dynamite	  fishing,	  a	  practice	  that,	  as	  the	  name	  suggests,	  decimates	  the	  population	  of	  fish,	  by	  stunning	  the	  fish	  with	  dynamite.	  Not	  only	  did	  this	  destroy	  the	  flourishing	  coral	  in	  the	  area,	  it	  also	  inhibited	  the	  future	  growth	  of	  the	  fish	  populations.	  They	  realized	  that	  practices	  like	  these	  were	  not	  sustainable,	  but	  they	  were	  so	  desperate	  for	  any	  fish	  that	  they	  could	  catch	  so	  as	  to	  sell	  them	  in	  the	  market.	  In	  fact,	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  103	  Rosario	  Manasan,	  “Devolution	  of	  Environmental	  and	  Natural	  Resource	  Management	  in	  the	  Philippines:	  Analytical	  and	  Policy	  Issues,”	  Philippine	  Journal	  of	  Development	  53	  no.	  XXIX.1	  (2002):	  37.	  104	  The	  Filipino	  word	  for	  ‘neighborhood,’	  also	  considered	  the	  most	  basic	  level	  of	  government	  105	  ‘Tatay’	  is	  the	  Filipino	  word	  designating	  ‘father,’	  or	  more	  generally,	  tatay	  is	  used	  as	  a	  term	  of	  respect	  when	  addressing	  an	  older	  man.	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their	  stories	  told	  us	  that	  nothing	  they	  did	  was	  sustainable,	  not	  in	  regard	  to	  their	  fishing,	  not	  in	  regard	  to	  their	  resources.	  In	  short,	  water	  was	  wasted,	  fish	  and	  mangroves	  were	  not	  being	  cared	  for	  in	  a	  manner	  that	  looked	  to	  the	  future,	  and	  the	  community	  itself	  was	  having	  problems	  communicating	  and	  living	  harmoniously.	  Sitio	  Rodriguez	  says	  that	  now,	  after	  Tatay	  Jun	  assumed	  leadership	  and	  the	  relationship	  with	  SAMMACA	  was	  formed,	  the	  population	  of	  fish	  is	  slowly	  coming	  back,	  there	  are	  steady	  efforts	  to	  replant	  mangrove	  trees	  with	  the	  end	  goal	  of	  protecting	  the	  coast,	  resources	  are	  being	  more	  carefully	  managed,	  and	  even	  the	  community	  is	  getting	  along.	  Sitio	  Rodriguez	  is	  a	  vibrant	  example	  of	  how	  CBNRM	  can	  positively	  affect	  a	  community’s	  resources	  and	  even	  its	  general	  demeanor,	  making	  the	  former	  more	  sustainable	  and	  the	  latter	  more	  collaborative.	  In	  a	  small	  town	  evidently,	  CBNRM	  can	  be	  quite	  effective	  and	  the	  changes	  quick	  (over	  the	  course	  of	  just	  a	  few	  years	  in	  the	  example	  of	  Sitio	  Rodriguez),	  but	  what	  happens	  in	  a	  large	  urban	  environment	  like	  Quezon	  City	  in	  the	  province	  of	  Metro	  Manila?	  The	  answers	  are	  a	  bit	  harder	  to	  come	  by	  because,	  in	  a	  large	  city,	  the	  task	  of	  resource	  management	  seems	  quite	  daunting.	  The	  slums	  sit,	  seemingly	  intractable,	  outside	  of	  government	  buildings,	  almost	  taunting	  in	  the	  way	  that	  the	  citizens	  are	  living	  so	  poorly	  right	  on	  the	  steps	  of	  those	  in	  charge	  of	  their	  welfare.	  With	  hundreds	  of	  thousands	  of	  people	  in	  this	  condition	  and	  the	  threat	  of	  the	  urban	  sprawl	  imminent,	  a	  method	  of	  managing	  resources	  that	  truly	  takes	  into	  account	  what	  the	  people	  want	  is	  much	  harder	  to	  accomplish.	  This	  is	  when	  the	  job	  of	  the	  LGU	  –	  to	  adequately	  represent	  the	  needs	  of	  the	  people	  –	  is	  particularly	  important.	  The	  LGU	  must	  be	  acutely	  aware	  of	  the	  needs	  of	  the	  community	  and	  work	  to	  make	  sure	  those	  needs	  are	  met	  in	  whatever	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iteration	  development	  may	  take.	  The	  LGU	  must	  work	  with	  city	  governments	  to	  enact	  change,	  and	  city	  governments	  should	  recognize	  their	  ability	  to	  better	  the	  environment	  and	  the	  lives	  of	  their	  people.	  	  For	  instance,	  Quezon	  City,	  in	  partnership	  with	  other	  cities	  in	  Metro	  Manila,	  can	  provide	  housing	  and	  stipends	  to	  encourage	  people	  to	  move	  outside	  of	  Metro	  Manila,	  thus	  lessening	  the	  strain	  on	  the	  urban	  environment.	  Quezon	  City	  can	  certainly	  do	  this,	  for	  they	  have	  already	  made	  strides	  in	  another	  arena:	  one	  shining,	  green	  beacon	  of	  hope	  in	  the	  city	  is	  Eco	  Park.	  For	  a	  small	  fee,	  the	  park	  provides	  an	  open	  space	  where	  guests	  can	  breathe	  fresh	  air,	  cool	  down	  for	  a	  bit,	  and	  learn	  about	  the	  natural	  side	  of	  Metro	  Manila.	  While	  the	  park	  does	  not	  alleviate	  the	  housing	  crisis,	  it	  does	  have	  a	  small	  hand	  in	  stopping	  the	  sprawl	  in	  the	  area,	  and	  its	  dense	  forestry	  contributes	  to	  CO2-­‐O2	  recycling,	  providing	  much-­‐needed	  cleaner	  air.	  In	  a	  way,	  Eco	  Park	  is	  an	  example	  of	  liberation	  in	  practice;	  those	  with	  the	  ability	  to	  enact	  change	  read	  the	  signs	  of	  the	  times	  and	  came	  to	  an	  understanding	  of	  the	  needs	  of	  the	  local	  community.	  What	  emerged	  from	  dialogues	  and	  collaboration	  was	  this	  park	  that	  alleviated	  some	  of	  the	  burden	  on	  the	  environment	  and	  on	  those	  who	  live	  in	  Metro	  Manila.	  Although	  a	  park	  is	  just	  a	  small	  step	  when	  it	  comes	  to	  urban	  environmental	  liberation,	  every	  step	  is	  a	  part	  of	  the	  journey	  toward	  a	  greater	  liberation.	  In	  both	  urban	  and	  rural	  settings,	  there	  are	  a	  number	  of	  issues	  that	  prove	  to	  be	  common.	  First,	  there	  is	  a	  pressing	  need	  for	  leadership	  to	  represent	  the	  voice	  of	  the	  people.	  Whether	  this	  comes	  in	  the	  form	  of	  one	  man	  or	  by	  elected	  officials	  depends	  on	  the	  situation,	  but	  a	  true	  depiction	  of	  the	  needs	  of	  their	  constituents,	  rather	  than	  a	  guessing	  game	  as	  to	  what	  is	  best	  for	  the	  poor,	  is	  necessary	  for	  improvement.	  Second,	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while	  the	  sprawl	  is	  not	  a	  problem	  in	  rural	  areas,	  what	  are	  important	  in	  both	  rural	  and	  urban	  locations	  are	  smart	  resource	  management	  and	  a	  move	  toward	  sustainability.	  No	  matter	  the	  setting,	  more	  informed	  use	  of	  resources,	  like	  water	  and	  energy,	  would	  lead	  to	  more	  of	  those	  resources	  over	  time	  and	  maintain	  a	  healthy	  planet	  for	  future	  generations.	  A	  specific	  example	  that	  can	  be	  utilized	  in	  both	  settings	  would	  be	  having	  dedicated	  space	  for	  forestry	  and	  green	  areas.	  That	  is,	  in	  urban	  spaces,	  set	  up	  an	  area	  like	  Eco	  Park	  for	  trees	  and	  water,	  and	  in	  rural	  areas,	  protect	  the	  forests	  and	  lands	  that	  are	  already	  there,	  especially	  from	  predatory	  developers	  like	  Ricky	  Reyes.	  Essentially,	  Community-­‐Based	  Natural	  Resource	  Management	  can	  be	  a	  valuable	  tool	  in	  both	  urban	  and	  rural	  areas	  with	  its	  democratic	  approach	  to	  sustainable	  development,	  and	  furthermore,	  it	  will	  be	  key	  to	  any	  theology	  of	  liberation	  in	  the	  Philippines.	  I	  would	  even	  go	  so	  far	  as	  to	  say	  it	  would	  be	  a	  new	  tool	  in	  the	  kit	  of	  Filipino	  liberation,	  nestled	  right	  between	  the	  preferential	  option	  and	  see-­‐judge-­‐act;	  working	  with	  communities	  toward	  sustainability,	  especially	  in	  the	  environmental	  arena	  is	  really	  just	  that	  essential.	  However,	  knowing	  what	  would	  be	  ideal	  for	  a	  country’s	  development	  often	  puts	  the	  reality	  in	  stark	  contrast.	  Despite	  Calatagan’s	  progress,	  there	  are	  undoubtedly	  hundreds	  of	  fishing	  villages	  like	  it	  that	  have	  not	  made	  such	  strides.	  Additionally,	  the	  harsh	  truth	  of	  the	  lives	  of	  slum	  dwellers	  in	  Quezon	  City	  aches	  for	  efforts	  for	  change	  from	  the	  government.	  The	  hardest	  part	  is	  knowing	  that	  the	  country	  could	  have	  prevented	  all	  of	  this	  long	  ago	  if	  only	  sustainable	  practices	  had	  been	  implemented	  then.	  However,	  this	  is	  where	  the	  hope	  of	  liberation	  theology	  comes	  in.	  As	  comprehensive	  as	  CBNRM	  can	  be,	  it	  does	  not	  necessarily	  offer	  an	  understanding	  of	  hope;	  sure,	  CBNRM	  can	  be	  a	  hopeful,	  optimistic	  process,	  but	  true	  hope	  has	  to	  come	  from	  somewhere	  else.	  Especially	  in	  the	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Filipino	  context,	  CBNRM	  and	  liberation	  theology	  can	  come	  together,	  CBNRM	  offering	  a	  practical	  context	  for	  the	  liberative	  application	  of	  hope.	  In	  this	  way,	  communities	  can	  look	  to	  the	  future,	  knowing	  their	  actions	  are	  focused	  on	  the	  very	  salvation	  of	  their	  communities	  and	  themselves.	  	  As	  long	  as	  CBNRM	  stays	  focused	  on	  the	  needs	  and	  desires	  of	  the	  communities,	  whether	  urban	  or	  rural,	  it	  can	  be	  a	  valuable	  tool	  with	  it	  comes	  to	  Filipino	  liberation.	  It	  is	  through	  this	  collaboration	  grounded	  in	  Community-­‐Based	  Natural	  Resource	  Management	  that	  problems	  of	  urban	  poverty	  like	  pollution,	  congestion,	  and	  flooding,	  can	  be	  addressed	  along	  with	  the	  difficulties	  of	  rural	  living;	  through	  consultation	  with	  those	  who	  live	  in	  these	  communities,	  the	  Philippines,	  and	  eventually	  the	  world,	  can	  create	  a	  healthier,	  more	  harmonious,	  and	  more	  sustainable	  planet.	  
Confronting	  the	  Challenges	  of	  Liberation	  Theology	  When	  asked	  about	  the	  current	  challenges	  of	  liberation	  theology,	  Jon	  Sobrino	  speaks	  to	  the	  notion	  that	  many	  forget	  about	  the	  poor.	  While	  he	  was	  speaking	  of	  Latin	  America,	  the	  issue	  he	  raises	  is	  very	  pertinent	  to	  the	  Philippines.	  Modern	  theology,	  in	  Sobrino’s	  mind,	  cannot	  be	  done	  without	  a	  mind	  for,	  and	  indeed	  a	  preference	  for	  the	  poor:	  	   “The	  notion	  that	  liberation	  theology	  arose	  is	  because	  theologians	  and	  other	  Christians	  saw	  that	  there	  was	  oppression	  in	  Latin	  America	  and	  in	  other	  parts	  of	  the	  world.	  So	  the	  question	  is,	  Is	  there	  oppression	  today	  in	  the	  world?	  Unfortunately,	  the	  world	  is	  getting	  worse,	  from	  the	  point	  of	  view	  of	  the	  poor….	  The	  gap	  between	  the	  very	  poor	  and	  the	  very	  rich	  is	  getting	  wider.	  This	  is	  just	  one	  way	  of	  saying	  that	  there	  is	  still	  oppression	  in	  the	  world.	  If	  this	  is	  so,	  I	  cannot	  conceive	  of	  any	  theology	  which	  is	  Christian,	  which	  believes	  in	  a	  God	  who	  created	  human	  beings,	  which	  believes	  in	  Jesus	  of	  Nazareth,	  which	  doesn’t	  take	  this	  fact	  as	  central	  for	  its	  faith	  today.”106	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  106	  Jim	  Wallis	  and	  Joyce	  Hollyday,	  ed.	  Cloud	  of	  Witnesses	  (Maryknoll,	  NY:	  Orbis,	  2005),	  25-­‐26.	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Sobrino’s	  words	  should	  act	  as	  a	  reminder	  that,	  even	  in	  the	  scope	  of	  theology,	  recognition	  of	  oppression	  belongs	  to	  more	  than	  liberation	  theology.	  To	  practice	  Christianity	  without	  a	  long	  look	  at	  the	  reality	  of	  today’s	  world	  constitutes	  an	  unwillingness	  to	  see	  the	  whole	  picture;	  “there	  would	  be	  something	  false	  and	  unauthentic	  in	  one’s	  doing	  otherwise.”107	  Neither	  does	  it	  appreciate	  the	  full	  Christian	  tradition	  and	  all	  the	  commentary	  the	  tradition	  has	  to	  offer	  toward	  the	  betterment	  of	  the	  world.	  To	  his	  end,	  the	  knowledge	  of	  the	  reality	  of	  the	  poor	  in	  today’s	  world	  should	  be	  an	  impetus	  toward	  praxis,	  or	  a	  living	  out	  of	  the	  learned	  theology.	  Simply	  put,	  if	  one	  practices	  true	  Christianity,	  the	  familiarity	  with	  the	  situation	  of	  the	  poor	  should	  impel	  one	  to	  actively	  work	  on	  the	  side	  of	  the	  poor	  through	  praxis.	  While	  the	  recognition	  of	  the	  poor	  is	  a	  challenge	  that	  can	  prevent	  some	  from	  adopting	  liberation	  theology,	  one	  needs	  only	  to	  look	  around	  to	  recognize	  the	  suffering	  of	  our	  brothers	  and	  sisters	  on	  the	  margins	  and	  be	  moved	  through	  compassion	  to	  action.	  	  
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  107	  Walter	  Ysaac,	  “Doing	  Theology	  in	  the	  Philippine	  Context,”	  vol.	  9	  of	  Lonergan	  Workshop,	  ed.	  Fred	  Lawrence	  (Chestnut	  Hill,	  MA:	  Boston	  College,	  1993),	  226.	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Chapter	  4:	  	  
Being	  in	  Touch	  with	  the	  People:	  Liberation	  and	  Hope	  in	  Praxis	  	  “I	  realized	  I	  had	  to	  be	  in	  touch	  with	  the	  people,	  	  
in	  close	  communicative,	  that	  is,	  intersubjective,	  artistic,	  symbolic,	  	  
linguistic	  and	  incarnate	  (‘heart-­to-­heart”)	  touch	  with	  the	  people….	  	  
Now	  in	  the	  Philippines,	  ‘people’	  means,	  overwhelmingly,	  the	  poor.	  	  
But	  how	  does	  one	  do	  theology	  for	  and	  with	  the	  poor?”	  -­‐	  Walter	  Ysaac	  	   Walter	  Ysaac’s	  question	  is	  one	  with	  which	  I	  approached	  my	  time	  in	  the	  Philippines	  and	  indeed	  the	  question	  that	  immersion	  programs	  like	  Casa	  seek	  to	  answer.	  Suffice	  to	  say	  liberation	  theology	  has	  a	  few	  pointers	  in	  this	  realm.	  As	  a	  way	  to	  start	  addressing	  this	  query,	  students	  are	  plunged	  into	  immersion,	  praxis	  encounters	  with	  the	  poor.	  	   Having	  the	  distinct	  privilege	  of	  working	  alongside	  so-­‐called	  Persons	  With	  Disabilities	  (PWDs)	  was	  something	  I	  recognized	  as	  a	  privilege	  only	  as	  time	  went	  on.	  When	  I	  first	  arrived	  at	  my	  praxis	  site,	  a	  place	  in	  which	  I	  would	  be	  spending	  two	  days	  a	  week	  for	  the	  duration	  of	  my	  time	  in	  the	  Philippines,	  I	  was	  overwhelmed	  by	  the	  sheer	  horror	  of	  it	  all.	  I	  don’t	  mean	  horror	  as	  in	  the	  people	  were	  unwelcoming	  or	  scary	  or	  threatening	  in	  any	  way.	  On	  the	  contrary,	  I	  was	  greeted	  with	  shy	  smiles	  and	  whispered	  questions,	  as	  if	  these	  people,	  too,	  were	  hesitant	  to	  cross	  the	  boundary	  created	  by	  virtue	  of	  our	  cultural,	  social,	  and	  physical	  differences.	  What	  I	  do	  mean	  by	  horror,	  though,	  is	  that	  I,	  a	  privileged	  college	  student	  would	  be	  spending	  so	  much	  time	  in	  this	  place	  where	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human	  beings	  were	  oppressed	  every	  day	  in	  their	  living	  situations,	  and	  I	  would	  not	  be	  able	  to	  do	  a	  single	  thing	  about	  it.	  Through	  praxis,	  I	  was	  put	  into	  a	  situation	  previously	  unimaginable	  to	  me,	  but	  I	  was	  able	  to	  work	  through	  it	  and	  find	  hope	  by	  learning	  from	  and	  loving	  the	  people	  around	  me.	  
Tahanang	  Walang	  Hagdanan	  is	  an	  NGO	  founded	  in	  1973	  by	  Belgian	  nuns	  aiming	  to	  create	  a	  place	  that	  provided	  jobs	  and,	  in	  some	  cases,	  housing	  to	  persons	  with	  disabilities,	  people	  who,	  at	  the	  time,	  were	  even	  more	  explicitly	  discriminated	  against	  than	  they	  are	  today.	  For	  the	  past	  decades,	  there	  have	  been	  numerous	  departments	  at	  Tahanan,	  including	  woodworking,	  metalcraft,	  silk-­‐screening,	  and	  pill	  packaging.	  United	  Laboratories,	  INC.	  is	  an	  enormous	  pharmaceutical	  company	  in	  the	  Philippines	  that	  ships	  drugs	  throughout	  the	  country	  and	  overseas.	  United	  Laboratories,	  INC.	  holds	  a	  contract	  with	  Tahanan	  to	  package	  the	  pills	  for	  the	  company.	  Work	  that	  is	  probably	  done	  by	  machines	  in	  much	  of	  the	  developed	  world	  is,	  in	  Manila,	  entrusted	  to	  the	  hands	  of	  differently-­‐abled	  Filipinos.	  UNILAB’s	  physical	  presence	  in	  Tahanan	  manifests	  itself	  by	  regular	  but	  infrequent	  visits	  from	  a	  United	  Laboratories	  employee,	  but	  the	  company’s	  figurative	  presence	  is	  constantly	  looming	  over	  the	  employees.	  Tahanan	  administrators	  keep	  strict	  watch	  on	  the	  workers,	  ensuring	  that	  their	  work	  is	  nothing	  short	  of	  perfect	  and	  their	  mannerisms	  nothing	  short	  of	  stoical.	  By	  this,	  I	  mean	  that	  laughter	  was	  hushed,	  excessive	  talking	  squelched.	  UNILAB	  employees	  are	  on	  the	  job	  every	  day	  of	  the	  year,	  except	  for	  Good	  Friday	  and	  Christmas	  day,	  and	  work	  constantly	  from	  at	  least	  7AM	  to	  7PM,	  with	  an	  hour-­‐long	  break	  for	  lunch,	  and	  a	  15-­‐minute	  break	  every	  three	  hours.	  As	  if	  these	  hours	  weren’t	  grueling	  enough,	  especially	  for	  people	  with	  more	  severe	  disabilities	  like	  paralysis	  below	  the	  waist,	  UNILAB	  would	  often	  keep	  workers	  until	  9PM,	  even	  as	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late	  as	  2AM,	  especially	  in	  the	  later	  days	  of	  the	  month	  when	  rush	  shipments	  had	  to	  be	  finished,	  as	  per	  the	  directive	  of	  United	  Laboratories.	  Additionally,	  workers’	  requests	  for	  working	  air	  conditioning	  and	  music	  to	  make	  the	  time	  a	  bit	  more	  bearable	  have	  been	  repeatedly	  denied.	  	  Frankly,	  these	  conditions	  and	  hours	  are	  inhumane	  and	  certainly	  would	  not	  meet	  the	  standards	  of	  any	  corporation	  committed	  to	  the	  dignity	  of	  its	  workers.	  But	  since	  United	  Laboratories	  is	  the	  invisible	  hand	  guiding	  the	  market	  of	  UNILAB,	  intervening	  only	  when	  the	  faceless	  machines	  do	  not	  perform	  to	  the	  standards	  set	  upon	  them,	  United	  Laboratories	  can	  go	  on	  as	  if	  this	  cruelty	  levied	  upon	  the	  weak	  did	  not	  exist.	  These	  words	  may	  sound	  harsh,	  and	  that	  is	  just	  how	  they	  should	  sound	  because	  UNILAB	  robs	  these	  Filipinos	  of	  their	  humanity.	  Paolo	  Freire	  acknowledges	  that	  “dehumanization…	  [is]	  an	  unjust	  order	  that	  engenders	  violence	  in	  the	  oppressors,	  which	  in	  turn	  dehumanizes	  the	  oppressed.”108	  Just	  as	  the	  workers	  in	  UNILAB	  are	  faceless	  automatons	  to	  United	  Laboratories,	  they	  are	  nameless	  handicaps	  to	  most	  of	  society,	  deemed	  next	  to	  worthless	  because	  many	  believe	  PWDs	  place	  an	  unwarranted	  burden	  on	  society.	  They	  know	  how	  outsiders	  feel	  about	  them,	  but	  they	  continue	  to	  work,	  to	  struggle.	  Their	  jobs	  provide	  some	  sort	  of	  dignity	  in	  that	  they	  can	  support	  themselves,	  at	  least	  in	  part,	  but	  they	  still	  feel	  that	  discrimination	  and	  prejudice,	  as	  unwarranted,	  truly,	  as	  their	  handicap	  in	  the	  first	  place.	  Again,	  I	  make	  my	  words	  severe	  because	  society	  as	  it	  is	  has	  a	  hand	  in	  demeaning	  those	  people	  whose	  faces	  and	  stories	  I	  came	  to	  love.	  For	  me,	  walking	  with	  those	  Tahanan	  workers	  was	  a	  gift,	  for	  this	  accompaniment	  through	  praxis	  gave	  these	  people	  the	  faces	  and	  names	  that	  prejudices	  and	  fear	  obscured.	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   To	  illustrate	  this	  point,	  to	  literally	  put	  a	  name	  to	  a	  face,	  I	  will	  describe	  the	  stories	  of	  those	  with	  whom	  I	  fell	  in	  love.	  More	  than	  to	  support	  a	  movement	  of	  liberation,	  their	  stories	  are	  told	  to	  make	  their	  voices	  louder,	  to	  recognize	  the	  dignity	  of	  rising	  each	  morning,	  going	  to	  work,	  and	  getting	  through	  the	  day.	  Jon	  Sobrino	  often	  makes	  the	  distinction	  between	  those	  who	  can	  take	  life	  for	  granted	  and	  those	  who	  cannot;	  liberation	  theology	  is	  for	  those	  who	  cannot.	  The	  following	  stories	  are	  from	  those	  who	  cannot	  take	  life	  for	  granted.	   ………	  About	  two	  months	  into	  my	  time	  at	  Tahanan,	  I	  had	  warmed	  up	  to	  UNILAB;	  I	  began	  to	  look	  forward	  to	  the	  hours	  packing	  pills,	  which	  I	  had	  previously	  found	  so	  mind-­‐numbingly	  monotonous.	  When	  there	  was	  not	  an	  open	  seat	  at	  my	  usual	  table,	  I	  was	  moved	  to	  a	  table	  in	  the	  deepest	  corner	  of	  the	  room.	  At	  first,	  I	  was	  taken	  aback	  –	  ‘But	  I	  don’t	  want	  to	  leave	  my	  usual	  table!,’	  went	  my	  inner	  dialogue.	  ‘I	  was	  just	  getting	  to	  know	  them!’	  	  But	  there	  I	  was,	  on	  the	  opposite	  side	  of	  the	  room,	  away	  from	  my	  praxis	  partner	  Teresa,	  away	  from	  the	  people	  I	  had	  come	  to	  know,	  away	  from	  any	  safety	  net	  I	  felt	  I	  had	  woven	  over	  the	  past	  two	  months.	  Allaying	  my	  fear	  slightly	  was	  the	  fact	  that	  the	  four	  people	  at	  the	  new	  table	  had	  huge	  smiles	  on	  their	  faces	  and	  were	  clearly	  eager	  to	  talk	  to	  the	  American	  girl.	  Little	  did	  I	  know	  at	  the	  time	  that	  this	  fortuitous	  happening	  would	  affect	  the	  entire	  course	  of	  my	  time	  at	  Tahanan.	  	  As	  I	  approached	  this	  new	  table,	  Table	  5,	  there	  was	  space	  next	  to	  a	  beautiful,	  red-­‐lipsticked	  woman	  in	  a	  wheelchair.	  She	  greeted	  me	  with	  an	  enormous	  smile	  and	  impressive	  English,	  and	  I	  began	  to	  feel	  at	  ease.	  With	  that,	  I	  met	  Rhoda	  Quinao,	  or	  Ate	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Rhoda	  as	  I	  affectionately	  called	  her.109	  Despite	  the	  significant	  but	  not	  insurmountable	  language	  barrier,	  I	  was	  the	  one	  doing	  a	  lot	  of	  the	  talking	  at	  this	  new	  table,	  introducing	  myself	  and	  trying	  to	  make	  small	  talk.	  While	  I	  struggled	  with	  my	  words,	  these	  four	  people,	  previously	  unbeknownst	  to	  me,	  kept	  smiling	  and	  eking	  out	  the	  best	  responses	  they	  could.	  (It	  must	  have	  been	  a	  sight	  to	  see	  –	  bits	  of	  English	  and	  Tagalog	  flung	  around	  between	  people	  who	  were	  just	  meeting	  but	  desperate	  to	  know	  each	  other!)	  My	  time	  at	  Table	  5	  was	  short	  that	  day,	  and	  I	  left	  Tahanan	  feeling	  happy	  I	  had	  met	  more	  UNILAB	  workers.	  I	  remember	  going	  to	  my	  community	  later	  that	  night	  and	  being	  excited	  to	  tell	  everyone	  I	  was	  at	  a	  new	  table	  in	  UNILAB.	  The	  next	  day	  we	  were	  there,	  I	  briefly	  considered	  returning	  to	  the	  table	  with	  whom	  I	  had	  worked	  for	  most	  of	  the	  semester,	  but	  as	  soon	  as	  I	  walked	  into	  UINLAB	  and	  glanced	  over	  to	  Table	  5’s	  corner,	  I	  knew	  I	  couldn’t	  resist	  their	  smiling	  and	  welcoming	  faces,	  pleading	  me	  to	  come	  back,	  to	  answer	  the	  call,	  to	  say	  ‘Yes.’	  I	  returned	  and	  quickly,	  Ate	  Rhoda	  was	  inquiring	  about	  my	  last	  few	  days.	  Once	  more,	  I	  felt	  at	  home.	  	  As	  the	  praxis	  days	  went	  on	  and	  Teresa	  and	  I	  spent	  more	  and	  more	  time	  in	  UNILAB,	  I	  naturally	  began	  to	  get	  closer	  with	  Table	  5.	  I	  began	  to	  hear	  their	  stories,	  and	  to	  tell	  them	  mine.	  Communication	  became	  less	  of	  a	  problem	  and	  more	  of	  a	  graced	  encounter	  with	  the	  stories	  of	  these	  people.	  As	  they	  began	  to	  share	  their	  lives,	  so	  too	  did	  I	  share	  mine.	  In	  a	  beautiful	  circle	  of	  give	  and	  take,	  I	  trusted	  them	  to	  hold	  my	  story	  as	  they	  trusted	  me	  to	  hold	  theirs.	  We	  opened	  up	  little	  by	  little:	  I	  told	  them	  about	  petty	  boy	  problems,	  and	  they	  told	  me	  about	  their	  own	  relationships;	  I	  told	  them	  about	  my	  family,	  far	  away	  in	  Ohio	  but	  so	  close	  in	  my	  heart,	  and	  they	  told	  me	  about	  their	  own	  families,	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  Ate	  is	  a	  Tagalog	  word	  meaning	  ‘big	  sister’,	  used	  as	  a	  title	  of	  respect	  when	  addressing	  older	  women;	  pronounced	  ‘AH-­‐tay’	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children,	  spouses,	  siblings,	  parents,	  and	  cousins	  alike;	  I	  talked	  about	  God,	  and	  they	  talked	  about	  the	  liberator	  who	  gave	  them	  the	  strength	  to	  overcome	  any	  disability.	  This	  was	  where	  I	  felt	  the	  true	  accompaniment	  happened	  –	  in	  the	  sharing	  of	  the	  stories.	  As	  I	  began	  to	  know	  them	  and	  they	  began	  to	  know	  me,	  we	  delved	  into	  that	  deeper	  understanding	  the	  other.	  More	  than	  knowing	  where	  we	  were	  born	  or	  what	  our	  favorite	  foods	  were,	  we	  began	  to	  understand	  the	  intricacies	  of	  each	  other	  and	  that	  underlying	  and	  indescribable	  part	  of	  self	  that	  dictated	  our	  hopes,	  our	  struggles,	  our	  dreams,	  and	  our	  joys.	  Maybe	  it	  was	  a	  glimpse	  at	  the	  soul,	  or	  a	  brush	  with	  Buber’s	  ‘Thou’,	  but	  whatever	  it	  may	  be	  termed,	  we	  certainly	  encountered	  the	  humanity	  of	  one	  another.	  ………	  
Ate	  Rhoda’s	  story	  of	  her	  own	  past	  was	  one	  that	  particularly	  struck	  me.	  She	  was	  hesitant	  at	  first	  to	  open	  up.	  At	  first,	  I	  could	  not	  understand	  why,	  but	  the	  more	  I	  heard	  her	  story,	  the	  more	  I	  knew	  how	  great	  of	  a	  gift	  she	  was	  giving	  me	  –	  her	  tender	  heart	  in	  the	  form	  of	  her	  life’s	  story.	  She	  began	  by	  telling	  me	  that,	  as	  an	  infant,	  she	  contracted	  polio.	  The	  disease	  left	  her	  crippled,	  her	  legs	  worthless	  for	  walking	  unaided.	  Seeing	  this	  as	  too	  much	  of	  a	  burden,	  her	  parents	  took	  her	  younger	  sister	  and	  abandoned	  Rhoda.	  Thankfully,	  her	  grandmother	  was	  compassionate	  enough	  to	  take	  her	  in	  and	  raise	  her,	  helping	  her	  with	  her	  crutches	  in	  addition	  to	  the	  normal	  life	  lessons	  that	  accompany	  childhood	  and	  adolescence.	  	  While	  growing	  up	  was	  extremely	  difficult,	  eventually,	  Rhoda	  came	  to	  work	  at	  Tahanang	  Walang	  Hagdanan	  in	  UNILAB.	  She	  lived	  alone	  and	  independently	  for	  many	  years,	  until	  a	  few	  years	  ago	  when	  her	  mother	  became	  very	  ill.	  Citing	  the	  importance	  of	  Filipino	  family	  values	  while	  narrating	  this	  story,	  Ate	  Rhoda	  had	  no	  choice	  but	  to	  take	  in	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and	  nurture	  the	  woman	  who	  had	  abandoned	  her.	  Rhoda’s	  younger	  sister	  also	  moved	  in	  with	  her	  mother,	  providing	  an	  extra	  set	  of	  hands	  to	  help,	  but	  she	  was	  another	  mouth	  to	  feed	  and	  body	  to	  house.	  As	  much	  as	  Rhoda	  and	  her	  sister	  cared	  for	  their	  mother,	  there	  was	  only	  so	  much	  they	  could	  do.	  As	  Ate	  Rhoda	  was	  relating	  this	  story	  to	  me	  in	  the	  spring	  of	  2012,	  her	  eyes	  welled	  with	  tears.	  	  “My	  mother	  is	  sick,”	  she	  said.	  “She	  may	  not	  live	  much	  longer”	  .........	  
Kuya	  Fel	  was	  another	  denizen	  of	  Table	  5,	  who	  was	  usually	  perched	  across	  from	  me.	  110	  It	  was	  a	  while	  before	  I	  came	  to	  know	  Kuya	  Fel’s	  story,	  but	  what	  I	  had	  known	  about	  him	  for	  a	  while	  was	  how	  infectious	  his	  smile	  was.	  The	  man	  had	  a	  grin	  that	  could	  power	  cities	  –	  it	  was	  just	  that	  luminous.	  Kuya	  Fel	  told	  me	  how	  he	  had	  grown	  up	  wanting	  to	  be	  a	  Jesuit.	  He	  had	  a	  strong	  faith	  in	  God	  and	  thought	  that	  the	  best	  way	  to	  worship	  his	  Creator	  was	  to	  dedicate	  his	  life	  to	  this	  Being.	  However,	  because	  Fel	  was	  the	  only	  son	  in	  his	  family,	  his	  father	  would	  not	  let	  him	  enter	  in	  the	  priesthood,	  in	  order	  that	  Fel	  might	  marry	  and	  have	  children,	  carrying	  on	  the	  family	  name.	  Alas,	  neither	  Fel’s	  priestly	  dreams	  nor	  his	  father’s	  wishes	  for	  grandchildren	  would	  carry	  on,	  for	  when	  Kuya	  Fel	  was	  in	  his	  late	  teens,	  he	  was	  overcome	  by	  a	  severe	  case	  of	  rheumatoid	  arthritis	  that	  left	  his	  spine	  crippled.	  Fel	  was	  one	  of	  the	  first	  people	  to	  be	  aided	  by	  Tahanang	  Walang	  Hagdanan,	  and	  he	  is	  one	  of	  the	  few	  remaining	  institutions	  of	  the	  network,	  having	  been	  with	  TWH	  since	  its	  founding	  in	  1973.	   ………	  
Sister	  Marieke	  is	  somewhat	  of	  an	  anomaly	  at	  Tahanan.	  First	  of	  all,	  aside	  from	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  Kuya	  is	  the	  male	  equivalent	  of	  ‘Ate’,	  thus	  ‘big	  brother’;	  pronounced	  ‘KOO-­‐yah’	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the	  creaks	  and	  physical	  wear	  that	  come	  with	  age,	  she	  is	  not	  disabled	  in	  any	  way,	  often	  riding	  her	  bike	  around	  the	  compound	  with	  a	  big	  smile	  on	  her	  face.	  Second,	  she	  is	  at	  least	  five	  and	  a	  half	  feet	  tall	  and	  Caucasian,	  with	  shockingly	  white	  hair,	  a	  stark	  contrast	  to	  the	  generally	  shorter	  Filipino	  with	  darker	  pigmentation	  of	  both	  skin	  and	  locks.	  Third,	  she	  spoke	  English	  with	  even	  more	  of	  an	  accent	  than	  most	  at	  Tahanan,	  as	  she	  was	  one	  of	  the	  founding	  Belgian	  nuns	  in	  the	  1970s.	  As	  much	  as	  she	  stood	  out	  physically,	  she	  fit	  in	  so	  beautifully	  with	  this	  community,	  interacting	  with	  as	  many	  people	  as	  she	  could	  as	  she	  moved	  through	  the	  various	  workstations.	  She	  would	  often	  launch	  into	  tales	  of	  her	  past,	  always	  starting	  and	  ending	  with	  “Ah,	  yes,	  I	  have	  very	  many	  stories!	  Very	  many	  stories,	  and	  they	  are	  unbelievable.”	   ………	  	  	   The	  next	  day	  I	  came	  to	  Tahanan,	  Ate	  Rhoda	  was	  absent	  from	  Table	  5.	  The	  somber	  faces	  told	  me	  faster	  than	  their	  words	  could	  	  -­‐	  Ate	  Rhoda’s	  mother	  had	  passed	  away.	  When	  Ate	  Rhoda	  returned	  to	  Tahanan	  a	  week	  later,	  she	  of	  course	  flashed	  me	  her	  signature	  smile,	  but	  her	  eyes	  betrayed	  a	  sadness	  that	  was	  absent	  before.	  I	  expressed	  my	  condolences	  as	  best	  I	  could,	  but	  little	  could	  comfort	  her.	  She	  told	  me	  how	  her	  past	  week	  had	  been	  and	  how	  missing	  work	  was	  a	  tremendous	  burden.	  In	  light	  of	  the	  living	  expenses	  that	  Rhoda	  had	  to	  consider,	  the	  UNILAB	  wages	  had	  barely	  sustained	  Rhoda	  and	  her	  sister	  before	  their	  mother’s	  death,	  so	  missing	  a	  week	  of	  work	  was	  devastating.	  I	  was	  shocked	  to	  find	  out	  that	  UNILAB	  was	  not	  paying	  Rhoda	  for	  the	  time	  she	  had	  missed,	  although	  I	  would	  contend	  attending	  a	  parent’s	  funeral	  would	  seem	  to	  be	  pretty	  high	  up	  on	  the	  list	  of	  legitimate	  excuses.	  If	  that	  week	  of	  wages	  didn’t	  come	  in	  some	  form,	  Rhoda	  would	  have	  struggled	  to	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pay	  her	  electricity	  bill,	  driven	  high	  by	  the	  energy	  consumed	  to	  power	  the	  fan	  that	  cooled	  her	  mother	  during	  her	  final	  days.	  She	  would	  have	  also	  struggled	  to	  pay	  her	  rent,	  let	  alone	  buy	  food	  and	  necessary	  items.	  However,	  in	  light	  of	  UNILAB’s	  unfeeling	  and	  cold	  dismissal	  of	  Rhoda’s	  situation,	  the	  rest	  of	  the	  UNILAB	  workers	  had	  contributed	  a	  small	  portion	  of	  their	  weekly	  wages	  to	  a	  fund	  to	  help	  Rhoda	  make	  up	  at	  least	  a	  part	  of	  the	  pay	  she	  missed	  out	  on	  during	  her	  time	  of	  mourning.	  	  This	  act	  of	  solidarity	  was	  one	  of	  many	  I	  came	  to	  recognize	  as	  characteristic	  of	  the	  community	  formed	  in	  that	  large	  white	  room	  on	  that	  grassy	  complex	  in	  Metro	  Manila.	  These	  workers	  knew	  their	  situation	  was	  deplorable,	  but	  they	  didn’t	  despair.	  They	  knew	  that	  a	  lot	  of	  people	  in	  the	  world,	  let	  alone	  the	  Philippines,	  had	  it	  much	  better	  than	  they	  did,	  but	  they	  didn’t	  complain.	  They	  knew	  what	  others	  called	  a	  handicap	  was	  what	  defined	  them	  on	  first	  glance,	  but	  they	  didn’t	  let	  that	  judgment	  stop	  them	  from	  living.	  Each	  person	  who	  goes	  to	  UNILAB	  with	  a	  smile	  on	  his	  or	  her	  face	  knows	  that	  if	  happiness	  and	  joy	  would	  be	  found,	  all	  of	  the	  UNILAB	  workers	  had	  to	  band	  together	  to	  make	  some	  good	  out	  of	  their	  situation.	  The	  workers	  contributing	  to	  a	  fund	  for	  Rhoda	  is	  just	  one	  example	  of	  the	  recognition	  that	  if	  one	  among	  them	  suffers,	  they	  all	  suffer.	  In	  this,	  they	  are	  able	  to	  raise	  each	  other	  up	  to	  keep	  struggling	  and	  keep	  living.	  That	  is	  what	  liberation	  looks	  like	  at	  Tahanang	  Walang	  Hagdanan:	  people	  walking	  with	  each	  other	  through	  struggle;	  when	  they	  can’t	  walk,	  they	  limp,	  or	  they	  roll,	  or	  they	  crawl,	  but	  always	  together,	  always	  accompanying	  each	  other	  toward	  a	  future	  that	  is	  uncertain	  but	  certainly	  full	  of	  hope.	   ………	  	   Of	  the	  many	  stories	  Sister	  Marieke	  is	  fond	  of	  sharing,	  they	  all	  involve	  love	  in	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some	  form.	  With	  a	  chuckle,	  she	  tells	  of	  her	  days	  acting	  as	  the	  Tahanan	  matchmaker,	  pairing	  up	  couples	  who	  were	  in	  love	  with	  each	  other,	  but	  too	  afraid	  to	  act.	  She	  talks	  about	  being	  the	  ‘girlfriend’	  of	  a	  young	  man	  named	  Armano,	  who	  desperately	  wanted	  someone	  to	  love	  him	  in	  whatever	  capacity	  she	  could.	  She	  talks	  about	  her	  own	  journey	  with	  God	  that	  brought	  her	  all	  the	  way	  from	  Belgium	  to	  these	  islands	  and	  the	  love	  that	  sustains	  her	  and	  enables	  her	  relationships	  with	  so	  many	  Filipinos.	  Finally,	  she	  describes	  the	  process	  of	  buying	  the	  land	  that	  would	  one	  day	  become	  Tahanang	  Walang	  Hagdanan	  and	  how	  grateful	  people	  were	  when	  Tahanan	  was	  built.	  With	  a	  smile	  on	  her	  face,	  she	  says,	  “It	  may	  be	  the	  little	  things	  in	  life,	  but	  they’re	  important.”	  ………	  One	  day	  in	  particular,	  when	  I	  was	  having	  a	  rough	  day	  at	  Tahanan,	  I	  was	  sitting	  at	  Table	  5,	  quieter	  than	  usual.	  After	  minutes	  of	  silence,	  out	  of	  the	  blue	  came	  a	  simple	  question	  from	  Kuya	  Fel	  across	  from	  me	  –	  “Kumusta,	  Jillian?”	  ‘How	  are	  you?’	  The	  simplicity	  but	  profundity	  of	  his	  words	  were	  not	  lost	  on	  me	  at	  that	  moment.	  I	  was	  taken	  aback	  for	  a	  second	  because	  this	  man,	  who	  had	  experienced	  so	  much	  hardship	  in	  his	  life,	  recognized	  that	  I	  was	  struggling	  and	  reached	  out	  to	  help.	  Whatever	  my	  response	  was,	  it	  was	  completely	  inadequate	  to	  the	  love	  he	  showed	  in	  that	  moment,	  but	  it	  did	  lead	  to	  a	  marvelous	  conversation.	  We	  began	  to	  talk	  about	  the	  deeper	  parts	  of	  life	  once	  more,	  and	  I	  asked	  him	  how	  he	  could	  be	  so	  darn	  happy	  all	  the	  time.	  He	  thought	  for	  a	  moment,	  and	  then	  said	  that	  with	  every	  morning,	  with	  the	  dawn	  of	  a	  new	  day,	  no	  matter	  how	  bleak	  the	  outlook	  is	  or	  how	  many	  pills	  have	  to	  be	  packaged	  that	  day,	  he	  greets	  the	  day	  with	  a	  ‘Good	  morning,	  Jesus!’	  His	  dawn	  salutation	  allows	  him	  to	  remember	  what	  is	  most	  important	  to	  him	  and	  what	  allows	  him	  to	  find	  hope.	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………	  When	  I	  think	  about	  the	  faces	  of	  those	  I	  came	  to	  know	  and	  love	  in	  the	  Philippines,	  my	  heart	  feels	  indescribably	  lighter,	  filled	  with	  admiration,	  wonder,	  and	  hope.	  All	  I	  can	  do	  is	  agree	  with	  Jon	  Sobrino	  when	  he	  talks	  about	  that	  “certain,	  unique	  grace	  in	  the	  crucified	  people,…	  [who	  give]	  us	  new	  eyes	  to	  see,	  new	  hands	  to	  work,	  broad	  back	  to	  hold	  us	  up.	  And	  they	  give	  us	  hope.	  The	  only	  thing	  to	  say	  in	  support	  of	  this	  last	  point	  is	  that	  it	  happens.”111	  	  	  
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  111	  Jon	  Sobrino,	  No	  Salvation	  Outside	  the	  Poor	  (Maryknoll,	  NY:	  Orbis,	  2008),	  8.	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Chapter	  5:	  Growth	  of	  Liberation,	  Growth	  of	  Hope	  
	  
“Hawak	  kamay,	  di	  kita,	  iiwan,	  sa	  paglakbay,	  	  
dito	  sa	  mundong	  walang	  katiyakan.	  
(Holding	  hands,	  I	  will	  not	  leave	  you	  on	  this	  journey,	  
here	  in	  this	  world	  with	  no	  guarantees.)”	  -­‐	  Yeng	  Constantino,	  “Hawak	  Kamay”	  	  	   For	  one	  of	  the	  classes	  I	  took	  in	  the	  Philippines,	  I	  had	  to	  write	  a	  final	  paper	  detailing	  my	  experience	  in	  the	  Philippines	  in	  light	  of	  the	  philosophical	  ideas	  we	  encountered	  that	  semester.	  The	  following	  is	  an	  excerpt	  from	  my	  paper	  with	  my	  thoughts	  on	  hope	  that	  had	  been	  born	  out	  of	  my	  experience:	  In	  places	  like	  the	  Philippines	  and	  Tahanang	  Walang	  Hagdanan,	  hope	  does	  not	  come	  running	  out	  to	  greet	  you	  when	  you	  arrive.	  Instead,	  despair	  in	  the	  form	  of	  slums	  and	  starving	  children	  smacks	  you	  in	  the	  face	  and	  leaves	  you	  wondering	  how	  people	  can	  be	  happy	  here.	  Hope	  is	  present,	  but	  my	  goodness,	  she	  takes	  time	  to	  find.	  Hope	  is	  peeking	  out	  from	  behind	  the	  corner,	  whispering,	  “Here	  I	  am!”	  But	  to	  find	  her,	  you	  must	  always	  be	  listening	  and	  paying	  attention.	  You	  must	  know	  where	  to	  look	  for	  her,	  how	  she	  can	  be	  found	  in	  others,	  in	  community.	  Hope’s	  a	  tricky	  one,	  but	  she’s	  always	  there.	  	  Knowing	  that	  hope	  is	  somewhere	  to	  be	  found	  can	  be	  tough	  to	  believe	  in	  light	  of	  the	  political,	  economic,	  and	  social	  makeup	  of	  the	  country,	  but	  that	  is	  what	  makes	  hope	  in	  the	  Philippines	  so	  unique	  and	  liberation	  so	  profound.	  The	  structural	  violence	  promulgated	  by	  the	  lingering	  wounds	  of	  colonialism,	  the	  fickleness	  of	  the	  political	  systems,	  and	  the	  instability	  of	  the	  environment	  can,	  and	  indeed	  must,	  be	  addressed	  by	  liberation	  theology	  as	  seen	  through	  the	  lens	  of	  hope.	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   Politically,	  the	  country	  seems	  to	  be	  spinning	  its	  wheels	  in	  the	  rut	  of	  elite	  democracy,	  with	  many	  dynastic	  families	  retaining	  power	  while	  the	  voices	  of	  those	  on	  the	  bottom	  are	  drowned	  out.	  To	  achieve	  political	  liberation,	  there	  must	  be	  the	  expansion	  of	  democracy	  from	  below.	  It	  is	  only	  when	  the	  voices	  of	  the	  vulnerable	  are	  accounted	  for	  and	  listened	  to	  that	  the	  system	  is	  just.	  The	  political	  party	  Akbayan	  counts	  among	  its	  members	  people	  from	  all	  classes,	  who	  are	  working	  together	  for	  a	  better	  future.	  The	  participation	  of	  a	  diverse	  group	  of	  people	  in	  Akbayan	  points	  to	  the	  greater	  involvement	  of	  the	  lower	  classes,	  a	  small,	  but	  sorely	  needed,	  step	  toward	  policies	  and	  politicians	  who	  are	  on	  the	  side	  of	  the	  poor.	  While	  nothing	  could	  change	  the	  history	  of	  colonialism,	  politicians	  can	  be	  aware	  of	  the	  still	  oppressive	  situations	  of	  their	  constituents	  and	  actively	  work	  to	  change	  them,	  knowing	  that	  they	  are	  all	  one	  Filipino	  people	  and	  they	  are	  not	  alone.	  	   Environmentally,	  liberation	  in	  the	  Philippines	  must	  be	  connected	  to	  sustainability,	  as	  the	  current	  climate	  is	  in	  a	  downward	  spiral.	  If	  true	  liberation	  is	  to	  be	  for	  the	  country,	  Community	  Based	  Natural	  Resource	  Management	  can	  help	  immensely	  in	  addressing	  the	  problems	  of	  pollution	  and	  urban	  sprawl,	  knowing	  that	  the	  health	  of	  the	  community	  is	  connected	  to	  their	  emotion	  and	  spiritual	  states.	  The	  exceptional	  importance	  of	  the	  environment	  to	  the	  Philippines	  makes	  sustainability	  a	  unique	  part	  of	  Filipino	  liberation	  theology;	  with	  the	  growing	  awareness	  of	  the	  fragile	  health	  of	  nature,	  Filipinos	  can	  work	  together	  with	  a	  mind	  for	  saving	  the	  land	  that	  sustains	  them.	  	   Finally,	  it	  is	  clear	  that	  the	  gap	  between	  the	  rich	  and	  the	  poor	  must	  be	  addressed.	  One	  of	  the	  Casa	  praxis	  communities	  is	  a	  squatter	  community	  called	  Sitio	  Payong,	  a	  neighborhood	  of	  shanties	  existing	  illegally	  on	  government	  land.	  Sitio	  Payong	  has	  to	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walk	  miles	  for	  clean	  water,	  and	  they	  risk	  being	  thrown	  off	  the	  land	  at	  any	  moment	  if	  a	  corporation	  were	  to	  purchase	  it.	  To	  say	  that	  these	  people	  are	  living	  in	  an	  unstable	  situation	  would	  be	  an	  understatement;	  they	  live	  day	  to	  day,	  never	  knowing	  whether	  their	  lives	  will	  be	  the	  same	  tomorrow.	  I	  alluded	  to	  this	  in	  the	  introduction,	  but	  one	  of	  the	  most	  heartbreaking	  parts	  of	  interacting	  with	  the	  community	  of	  Sitio	  Payong	  is	  standing	  in	  the	  dusty	  center	  of	  their	  camp	  and	  seeing	  an	  enormous	  home	  on	  the	  adjacent	  hill.	  One	  of	  my	  first	  thoughts	  when	  I	  saw	  this	  was	  to	  think,	  ‘Don’t	  those	  people	  ever	  look	  outside?	  Don’t	  they	  see	  their	  suffering	  brothers	  and	  sisters?’	  This	  figurative	  ivory	  tower	  still	  angers	  me	  but	  it	  certainly	  highlights	  the	  disparity	  of	  life	  in	  the	  Philippines.	  There	  is	  so	  much	  contradiction	  in	  a	  world	  of	  wealthy	  and	  poor,	  of	  educated	  and	  non-­‐educated,	  of	  Spanish	  and	  native,	  etc.	  The	  list	  goes	  on.	  Even	  if	  this	  is	  one	  case	  of	  inequality	  though,	  there	  is	  a	  pervasive	  current	  of	  something	  the	  Filipinos	  call	  kapwa.	  	   “The	  core	  value	  of	  Filipino	  personhood	  is	  kapwa…	  which	  opens	  up	  the	  heart-­‐doors	  of	  the	  I	  to	  include	  the	  Other.”112	  It	  is	  a	  recognition	  of	  the	  self	  in	  another,	  that	  my	  life	  and	  my	  liberation	  are	  bound	  up	  in	  yours,	  which	  carries	  an	  imperative	  to	  live	  in	  solidarity.	  An	  idea	  like	  this,	  animated	  in	  a	  single	  word,	  “is	  unique	  and	  unlike	  in	  most	  modern	  languages.	  Why?	  Because	  implied	  in	  such	  inclusiveness	  is	  the	  moral	  obligation	  to	  treat	  one	  another	  as	  equal	  fellow	  human	  beings.”113	  This	  idea	  exists	  because	  Filipinos	  have	  recognized	  their	  shared	  humanity	  for	  many	  years.	  Some,	  like	  those	  in	  the	  mansion	  on	  the	  hill,	  have	  lost	  sight	  of	  this	  idea,	  blinded	  by	  ambition	  or	  greed,	  but	  there	  is	  still	  an	  incredibly	  strong	  undercurrent	  of	  this	  idea	  that	  permeates	  much	  of	  how	  Filipinos	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  112	  Katrin	  de	  Guia,	  “Some	  Values	  of	  Filipino	  Personhood,”	  Indigenous	  Filipino	  Values:	  A	  
Foundation	  for	  a	  Culture	  of	  Non-­Violence	  (paper	  prepared	  for	  the	  forum	  ‘Toward	  a	  Culture	  of	  Non-­‐Violence,’	  2008).	  113	  Ibid.	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ultimately	  interact	  with	  each	  other.	  Kapwa	  is	  the	  reason	  UNILAB	  workers	  could	  gather	  together	  to	  give	  Ate	  Rhoda	  her	  weekly	  wages	  after	  the	  death	  of	  her	  mother,	  kapwa	  is	  what	  allows	  Sister	  Marieke	  to	  minister	  with	  love	  to	  those	  around	  her,	  and	  kapwa	  is	  what	  ultimately	  will	  color	  liberation	  theology	  in	  the	  Philippines.	  While	  many,	  especially	  those	  in	  power,	  will	  need	  to	  be	  reminded	  of	  it,	  that	  ‘shared	  identity’	  between	  Filipinos	  is	  what	  will	  initiate	  the	  cause	  of	  liberation	  for	  the	  other	  in	  the	  Philippines.	  ………	  Even	  as	  I	  got	  to	  know	  the	  UNILAB	  workers,	  one	  of	  my	  constant	  reflections	  after	  being	  at	  Tahanan	  for	  a	  while	  was	  how	  amazing	  it	  was	  that	  124	  people	  who	  were	  physically	  disabled,	  many	  of	  them	  in	  wheelchairs,	  could	  get	  out	  of	  bed	  and	  come	  into	  UNILAB	  and	  do	  this	  (what	  I	  first	  deemed)	  horrible	  work	  day	  after	  day.	  I	  simply	  couldn’t	  fathom	  it,	  so	  in	  one	  of	  the	  more	  poignant	  moments	  of	  the	  semester,	  I	  finally	  got	  up	  the	  nerve	  to	  ask	  the	  question,	  “Where	  do	  you	  find	  hope?	  What	  keeps	  you	  going	  day	  after	  day?”	  	  I	  was	  sitting	  with	  a	  man	  named	  Joseph	  at	  lunch	  one	  day,	  when	  I	  timidly	  asked	  him	  this	  question.	  Joseph	  was	  in	  a	  wheelchair	  due	  to	  polio	  that	  he	  had	  contracted	  as	  a	  child.	  I	  had	  gotten	  to	  know	  him	  pretty	  well	  over	  the	  course	  of	  the	  semester,	  so	  hanging	  out	  at	  lunch	  was	  the	  norm.	  That	  day,	  we	  had	  been	  sitting	  around,	  casually	  shooting	  the	  breeze,	  and	  the	  question	  at	  first	  caught	  him	  off-­‐guard.	  I	  mean,	  we’d	  talked	  about	  heavy	  topics	  before,	  but	  hope?	  Why	  hope?	  He	  thought	  for	  a	  bit	  before	  he	  answered	  that	  it	  was	  caring	  for	  his	  mother	  that	  gave	  him	  motivation	  to	  work,	  to	  get	  out	  of	  bed	  each	  morning	  with	  an	  “Okay,	  Joseph,	  be	  strong	  today!,”	  to	  go	  to	  the	  back	  right	  hand	  corner	  of	  the	  large	  white	  room	  for	  twenty	  years	  on	  end.	  After	  these	  strong	  words,	  he	  got	  a	  little	  quieter.	  With	  a	  sad	  voice,	  he	  shared	  with	  me	  the	  symptoms	  of	  the	  post-­‐polio	  syndrome	  that	  was	  
	  	  
83	  
imminent	  and	  his	  fear	  that	  he	  won’t	  be	  able	  to	  take	  care	  of	  himself	  in	  the	  very	  near	  future.	  He	  complained	  about	  the	  horrible	  wages	  at	  UNILAB	  that	  did	  not	  allow	  him	  to	  have	  any	  savings	  –	  “Work,	  work,	  work,	  and	  all	  I	  get	  is	  this!”	  	  Those	  words	  will	  always	  stick	  with	  me,	  because	  in	  that	  moment,	  I	  felt	  such	  great	  despair	  seeing	  someone	  whom	  I	  cared	  about	  in	  this	  situation,	  but	  I	  had	  to	  feel	  a	  simultaneous	  sense	  of	  hope.	  	  I	  felt	  hope	  because	  although	  this	  was	  the	  story	  of	  so	  many	  people	  at	  Tahanan,	  they	  carried	  on	  day	  after	  day.	  Some	  people	  suffered	  tragic	  accidents	  and	  wound	  up	  in	  wheelchairs.	  Others	  had	  polio	  as	  children,	  something	  that	  would	  be	  unthinkable	  in	  America	  today.	  Still	  others	  had	  birth	  defects	  that	  rendered	  limbs	  useless	  and	  caused	  these	  people	  to	  be	  thrown	  out	  on	  the	  street	  by	  their	  families.	  But	  nonetheless,	  everyone	  in	  UNILAB	  had	  something	  or	  someone	  to	  live	  for,	  something	  that	  gave	  him	  or	  her	  hope.	  For	  some,	  it	  was	  their	  families	  who	  depended	  on	  them,	  for	  others	  it	  was	  simply	  the	  will	  to	  keep	  living,	  and	  for	  many,	  it	  was	  their	  faith	  in	  God.	  Through	  sitting	  next	  to	  these	  people	  and	  hearing	  the	  stories	  of	  their	  life,	  I	  was	  necessarily	  hearing	  the	  stories	  of	  their	  hope,	  for	  it	  was	  only	  through	  hope	  that	  they	  got	  through	  their	  everyday.	  In	  the	  Philippines,	  it	  is	  clear	  that,	  even	  if	  liberation	  is	  a	  long	  way	  away,	  hope	  can	  be	  fostered	  in	  solidarity	  with	  each	  other.	  Hope	  is	  the	  motivation	  to	  keep	  striving	  for	  the	  Kingdom	  of	  God,	  even	  if	  we	  know	  it	  is	  not	  achievable	  in	  a	  lifetime.	  I	  feel	  it	  is	  only	  fitting	  to	  conclude	  this	  work	  with	  one	  last	  story.	  By	  way	  of	  background,	  Roberto	  Goizueta	  describes	  the	  wounds	  of	  Christ’s	  body	  as	  “what	  draw	  to	  him	  all	  those	  victims	  of	  history	  whose	  own	  historical	  bodies	  have	  for	  centuries	  been	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deemed	  mere	  abstractions	  in	  the	  face	  of	  progress.”114	  This	  is	  one	  of	  the	  many	  reasons	  there	  is	  such	  faith	  to	  be	  found	  in	  Tahanan	  –	  more	  than	  being	  simply	  poor,	  or	  less	  educated,	  the	  workers	  at	  Tahanan	  had	  the	  literal	  wounds	  of	  Christ.	  Their	  bodies,	  beaten,	  twisted,	  and	  broken	  down,	  bear	  the	  everyday	  pain	  of	  life,	  and	  in	  Christ,	  they	  can	  find	  someone	  who	  shares	  in	  their	  suffering.	  These	  people,	  in	  many	  ways,	  became	  Christ	  for	  me,	  but	  no	  one	  more	  than	  Ate	  Rhoda.	   ………	  “Will	  you	  come	  hear	  me	  read?”	  As	  my	  mind	  was	  processing	  the	  question,	  Ate	  Rhoda,	  sitting	  next	  to	  me	  at	  Table	  5,	  asked	  again	  –	  “Will	  you	  come	  to	  Mass	  on	  Saturday	  to	  hear	  me	  do	  a	  reading?”	  Having	  no	  idea	  where	  I	  would	  be	  going	  or	  what	  I	  would	  be	  witnessing	  that	  weekend,	  I	  said	  yes.	  	   When	  Saturday	  arrived,	  I	  was	  excited	  to	  hear	  Ate	  Rhoda	  speak.	  I	  knew	  she	  was	  nervous,	  but	  I	  had	  practiced	  the	  reading	  with	  her,	  even	  making	  her	  laugh	  by	  doing	  my	  own	  reading	  of	  the	  Tagalog.	  As	  the	  opening	  song	  played,	  Ate	  Rhoda	  and	  two	  other	  women	  from	  Tahanan	  came	  from	  the	  sacristy.	  Because	  I’d	  only	  seen	  her	  in	  her	  UNILAB	  uniform,	  Ate	  Rhoda	  looked	  especially	  radiant	  in	  her	  crisp,	  white	  shirt,	  black	  skirt,	  and	  her	  classic	  red	  lipstick.	  Mass	  went	  smoothly,	  and	  when	  the	  time	  came	  for	  the	  second	  reading,	  a	  reading	  from	  the	  first	  letter	  of	  St.	  John,	  Ate	  Rhoda	  approached	  the	  microphone,	  and	  with	  a	  deep	  breath,	  began	  her	  reading.	  She	  spoke	  with	  confidence	  and	  clarity,	  and	  I	  was	  so	  grateful	  to	  be	  witnessing	  Rhoda’s	  joy	  at	  this	  new	  expression	  of	  her	  faith.	  After	  Mass,	  when	  she	  finally	  saw	  me,	  her	  face	  lit	  up.	  “Come	  to	  my	  house!”	  It	  wasn’t	  even	  a	  question	  at	  this	  point.	  And	  just	  as	  I	  did	  a	  few	  days	  earlier,	  I	  said,	  “YES.”	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  114	  Roberto	  S.	  Goizueta,	  Christ	  Our	  Companion:	  Toward	  a	  Theological	  Aesthetics	  of	  Liberation	  (Maryknoll,	  NY:	  Orbis,	  2009),	  119.	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  Ate	  Rhoda	  led	  me	  to	  her	  home	  in	  the	  neighborhood	  across	  the	  street	  from	  the	  church.	  She	  deftly	  navigated	  her	  wheelchair	  through	  traffic	  and	  over	  sidewalk	  curbs,	  while	  I	  was	  behind	  her,	  completely	  in	  awe	  at	  how	  easily	  she	  did	  this.	  As	  we	  got	  farther	  from	  the	  main	  road,	  the	  streets	  became	  narrower	  and	  narrower,	  and	  we	  finally	  arrived	  at	  an	  alley	  where	  her	  home	  was.	  I	  followed	  her	  down	  this	  alley,	  through	  which	  her	  wheelchair	  barely	  fit,	  to	  the	  end.	  She	  called	  for	  her	  sister,	  who	  brought	  Ate	  Rhoda	  her	  crutches,	  and	  as	  I	  stood	  there	  wondering	  how	  I	  had	  the	  blessing	  to	  witness	  such	  grace,	  Ate	  Rhoda	  got	  on	  her	  crutches,	  folded	  up	  her	  wheelchair	  and	  brought	  it	  inside.	  Initially	  I	  was	  floored	  –	  “Her	  wheelchair	  doesn’t	  even	  fit	  unfolded	  inside	  her	  home?!,”	  I	  thought.	  With	  all	  of	  her	  worldly	  possessions	  crowded	  around	  her,	  she	  sat	  on	  her	  bed,	  one	  she	  had	  shared	  with	  her	  sister	  until	  recently	  when	  her	  mother	  had	  passed	  away.	  Without	  a	  word,	  she	  patted	  the	  space	  next	  to	  her	  on	  the	  bed,	  and	  I	  humbly	  walked	  inside	  and	  sat	  down.	  She	  gathered	  a	  number	  of	  pesos,	  a	  good	  chunk,	  no	  doubt,	  of	  her	  weekly	  earnings,	  and	  told	  her	  sister	  to	  buy	  some	  soda	  outside.	  While	  her	  sister	  was	  gone,	  Ate	  Rhoda	  took	  out	  a	  loaf	  of	  bread,	  and	  her	  neighborhood’s	  famous	  peanut	  butter,	  and	  made	  us	  both	  a	  peanut	  butter	  sandwich.	  Her	  sister	  came	  back,	  the	  soda	  was	  shared,	  and	  the	  three	  of	  us	  watched	  James	  Bond	  on	  the	  television.	  	  After	  some	  train	  hopping	  and	  heroics	  from	  Mr.	  Bond,	  Ate	  Rhoda	  began	  to	  point	  out	  certain	  things	  in	  her	  home	  to	  me	  –	  the	  bed	  where	  her	  mother	  passed	  away,	  the	  fans	  that	  used	  so	  much	  energy	  and	  contributed	  to	  high	  electricity	  costs,	  her	  meager	  supplies	  of	  food.	  These	  were	  the	  struggles	  of	  her	  life.	  These	  were	  the	  things	  that	  I’d	  only	  heard	  about	  while	  sitting	  next	  to	  her	  in	  UNILAB.	  I’d	  seen	  the	  sorrow	  in	  her	  face	  when	  her	  mother	  was	  ill,	  and	  I’d	  heard	  the	  weariness	  in	  her	  voice	  when	  she	  had	  to	  keep	  working	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to	  make	  enough	  money	  to	  support	  herself	  and	  her	  sister,	  but	  seeing	  these	  struggles	  up	  close	  was	  something	  else	  entirely.	  I	  felt	  like	  a	  really	  important	  part	  of	  her	  life,	  and	  once	  more,	  the	  gratitude	  swept	  over	  me	  in	  waves.	  She	  told	  me	  how	  thankful	  she	  was	  to	  have	  me	  with	  her	  in	  UNILAB	  and	  how	  much	  she	  would	  miss	  me	  when	  the	  time	  came	  for	  me	  to	  leave	  the	  Philippines.	  I	  told	  her	  how	  much	  I	  dreaded	  leaving	  her	  and	  Tahanan,	  and	  how	  grateful	  I	  was	  that	  she	  had	  welcomed	  me	  to	  Table	  5.	  Most	  importantly,	  I	  told	  her	  how	  much	  her	  friendship	  meant	  to	  me.	  In	  Ate	  Rhoda,	  I	  had	  found	  a	  true	  ate,	  the	  big	  sister	  that	  I	  had	  never	  had,	  someone	  to	  guide	  me	  and	  teach	  me.	  I	  tried	  to	  express	  this	  all	  to	  her,	  but	  words	  were	  hardly	  adequate.	  We	  had	  fostered	  a	  special	  connection,	  and	  all	  we	  could	  do	  that	  night	  was	  to	  sit	  in	  each	  other’s	  presence	  and	  be	  completely	  thankful	  for	  the	  love	  we	  had	  discovered	  through	  Tahanan.	  	  	   Before	  I	  headed	  back	  to	  home	  to	  Casa	  that	  night,	  her	  sister	  took	  a	  picture	  of	  Ate	  Rhoda	  and	  me.	  The	  picture,	  one	  forever	  embedded	  in	  my	  memory,	  is	  of	  two	  smiling	  people,	  so	  seemingly	  different	  on	  the	  outside.	  It	  doesn’t	  show	  the	  daily	  struggles	  of	  either	  of	  us,	  and	  it	  doesn’t	  convey	  the	  barriers	  and	  fears	  we	  each	  had	  to	  confront	  to	  arrive	  at	  this	  point;	  all	  you	  can	  see	  is	  love.	  With	  my	  arm	  around	  her,	  and	  her	  hand	  in	  my	  hand,	  we	  look	  like	  we	  could	  be	  family.	  And	  that’s	  what	  I	  think	  we	  truly	  became	  that	  day.	  Jesus	  retained	  the	  scars	  of	  his	  passion,	  the	  wounds	  that	  draw	  the	  poor	  and	  marginalized	  to	  his	  feet.	  However,	  some	  do	  not	  realize	  these	  wounds	  in	  the	  same	  way	  that	  the	  poor	  do	  because	  they	  have	  not	  seen	  or	  felt	  the	  hardship.	  Thomas	  was	  such	  a	  figure	  in	  the	  Bible,	  who	  doubted	  the	  existence	  of	  the	  risen	  Christ.	  Yet,	  the	  wounds	  were	  there,	  and	  just	  as	  Jesus	  invited	  Thomas	  to	  feel	  his	  wounds,	  to	  place	  his	  fingers	  in	  Jesus’	  hands	  and	  his	  hand	  in	  Jesus’	  side,	  Ate	  Rhoda	  opened	  her	  heart	  and	  home	  to	  me,	  sharing	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her	  everyday	  struggles	  and	  worries,	  inviting	  me	  to	  place	  my	  hand	  in	  her	  suffering	  and	  my	  heart	  next	  to	  hers.	  	  The	  resurrected	  Christ	  is	  also	  “transformative	  of	  our	  painful,	  sinful	  reality.”115	  Ate	  Rhoda’s	  hope	  in	  the	  future	  stems	  from	  her	  ability	  to	  see	  liberation	  in	  Christ,	  and	  I	  was	  invited	  to	  do	  the	  same	  as	  I	  sat	  next	  to	  her.	  All	  my	  time	  in	  the	  Philippines	  led	  me	  to	  that	  point	  and	  had	  given	  me	  the	  ability	  to	  embrace	  her	  life	  and	  to	  hold	  it	  gently.	  It	  didn’t	  matter	  how	  I	  said	  it	  –	  ‘Yes.,’	  ‘Sure!,’	  ‘Opo.’	  –	  but	  that	  I	  said	  it,	  that	  I	  allowed	  myself	  to	  step	  outside	  of	  my	  everyday	  to	  adopt	  this	  “radical	  posture”	  of	  solidarity,	  and	  to	  walk	  with	  Ate	  Rhoda	  by	  entering	  into	  her	  life.116	  I	  witnessed	  great	  beauty	  on	  that	  evening	  through	  this	  “act	  of	  solidarity,	  the	  praxis	  of	  accompaniment	  that	  includes	  the	  imperative	  of	  ‘taking	  the	  victim	  down	  from	  the	  cross.’”117	  Quoting	  Sobrino,	  Goizueta	  describes	  the	  action	  toward	  liberation	  that	  I	  encountered	  while	  I	  sat	  next	  to	  Rhoda;	  no	  longer	  crucified,	  this	  woman	  was	  risen	  in	  a	  beautiful	  way,	  free,	  even	  for	  just	  a	  moment,	  from	  her	  wounds	  in	  this	  unity,	  this	  kapwa.	  Even	  if	  I	  at	  first	  encountered	  despair	  and	  hopelessness	  in	  both	  the	  stories	  of	  the	  history	  and	  the	  current	  situation	  of	  the	  Philippines,	  I	  was	  able	  to	  discover	  the	  ‘yellow	  leaves’	  of	  hope	  throughout	  my	  journey.	  While	  the	  people	  I	  encountered	  at	  Tahanan	  and	  the	  progress	  I	  saw	  in	  Calatagan	  and	  Quezon	  City	  were	  personal	  signs	  of	  hope,	  it	  is	  clear	  that	  the	  country	  as	  a	  whole	  is	  rife	  with	  these	  yellow	  leaves	  as	  signs	  of	  hope,	  and	  the	  Philippines	  can	  nurture	  the	  budding	  liberation	  theology	  present	  in	  its	  people.	  As	  a	  final	  illustration	  of	  this,	  at	  the	  core	  of	  the	  Filipino	  person,	  Dr.	  Katrin	  de	  Guia	  asserts	  there	  are	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  115	  Goizueta,	  Christ	  Our	  Companion,	  119.	  116	  Freire,	  Pedagogy	  of	  the	  Oppressed,	  31.	  117	  Goizueta,	  Christ	  Our	  Companion,	  122.	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five	  convictions;	  while	  these	  ideas	  are	  more	  tangible	  in	  the	  poor,	  the	  wealthy	  can	  be	  reminded	  of	  these	  beliefs	  at	  the	  root	  of	  themselves	  by	  letting	  go	  of	  power	  and	  living	  in	  solidarity	  with	  their	  Filipino	  brothers	  and	  sisters.	  These	  convictions	  are:	  	  “God	  is	  good.	  	  Life	  is	  about	  learning,	  creating,	  and	  sharing.	  	  It	  is	  good,	  even	  if	  there	  are	  hardships.	  	  Every	  sunrise	  brings	  a	  new	  day,	  a	  new	  horizon.	  	  There	  is	  always	  hope.”118	  	  	   	  It	  is	  in	  this	  hope	  and	  with	  these	  principles	  that	  liberation	  theology	  will	  blossom	  in	  the	  Philippines.	  While	  the	  people	  now	  are	  “workers,	  not	  master	  builders,	  ministers,	  not	  messiahs,”	  they	  are	  certainly	  prophets	  of	  a	  greater	  future,	  one	  of	  solidarity,	  hope,	  
kapwa,	  love	  and	  liberation.119
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  118	  de	  Guia,	  “Kapwa,”	  3.	  119	  Excerpt	  from	  prayer	  in	  remembrance	  of	  Oscar	  Romero	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